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Introduction of Thesis: Indigenous-Black Identity: Two Manuscripts Concerning IndigenousBlack Identity, Identity Formation, Mental Health, and Trauma
Overview
This thesis was written in the form of two different, yet similar stand-alone manuscripts.
The overall premise of my thesis was the exploration of Indigenous-Black identity – Indigenous
to both Turtle Island and the continent of Africa. This introduction to the thesis is to give an
overview of my work and the manuscripts, and to provide information that is relevant to the
understanding of the thesis that may not necessarily be required for manuscripts that are to be
submitted for publication. Manuscript one, titled Indigenous-Black Identity, Mental Health, and
Trauma explored, as the title suggests, concepts of Indigenous-Black identity regarding mental
health and trauma. Manuscript two, Arts-Based Community Workshops: A Process in Identity
Formation, was written as a personal reflection in the use of an arts-based community-based
methodology, as it relates to the conceptualization of Indigenous-Black identity.
I wrote these manuscripts from my social location as an Indigenous-Black person, which
informs my ontology and epistemology in both historical and contemporary contexts. I do this
work in part, because there is little to no acknowledgement of my identity, nor the implications
of the historical erasure, vis-à-vis the health care and wellbeing of this population (Khan,
Kobayashi, Vang, & Lee, 2017; Mills-Proctor, 2010). This research, nested within the larger
Proclaiming Our Roots project, aims to add to the literature regarding Indigenous-Black identity,
and is ground-breaking insofar as it is the first in Canada to explore mental health and trauma in
Indigenous-Black communities. More in-depth critical analyses regarding this research are
explained within the manuscripts. I attempted not to be repetitive; however, there are some
overlaps and repetitiveness to be found in this introduction, as I wanted to provide an
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understanding of the overarching thesis prior to delving into the more specific manuscripts
(which also contain overlap, as they are self-contained manuscripts). In that vein, I will now
briefly explain the Proclaiming Our Roots project (from manuscript one).
Methodology
The Proclaiming Our Roots Project
The Proclaiming Our Roots: The Mixed African Diasporic Indigenous Oral History
Project (POR) was funded by the Social Science and Humanities Research Council and is the
brainchild of my supervisor Dr. Ciann Wilson, and co-collaborator Denise Baldwin. The
purpose of POR research is to fill the gap as we acknowledge and address the historical erasure
of Indigenous-Black communities in settler-Canada (Mills-Proctor, 2010), and to examine the
socioeconomic factors that affect these communities. Objectives of POR include the
historicizing of mixed Indigenous-Black people in the Canadian mosaic, and exploring how we
survive in the context of colonial structures that include, capitalism, racism, intersectional
oppression, structural inequities, lack of territory, and social, cultural, and geographic
displacement. POR aims to provide insight regarding the intersectional violence IndigenousBlack people experience, and how such adverse encounters in turn affect health and service
access, including mental health and trauma care. As a research assistant, I have aided in the
facilitation of the POR project, while co-creating the stories and narratives developed. POR
employs a number of qualitative methods, such as community mapping, digital oral history
telling, community dialogue sessions, and semi-structured interviews.
As this research resided within the POR project, my objectives were similar, yet more
specific. For example, in manuscript one, I examined the nuances of mixed Indigenous-Black
identity vis-à-vis mental health and trauma concerns that affect both Indigenous and Black
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communities in Canada. Manuscript two was a contemplation on the POR workshop process,
identity formation, and what it means to be an Indigenous-Black person in settler-Canada. Thus,
this research was particular in its outcomes, within the scope of the broader context of the POR
project.
Arts-Based and Community-Based Research
POR is guided by an arts-informed community-based participatory action research
(CBPAR) methodology. As an approach, CBPAR is a collaborative process, as partners in the
work are community members (and community-based organizations), who contribute their
knowledge and participate in the decision-making of the research. Thus, the knowledge of
community members and researchers is synthesized, for the benefit of the community (Israel,
Schulz, Parker, & Becker, 1998). As a methodology, an arts-based CBPAR may be preferred to
traditional forms of Western research, as it respects Indigenous wisdoms and experiences, as
well as Indigenous knowledge transmission, through oral and artistic traditions (Knudson, 2015).
Allowing voices to be inserted into the history and geography of marginalized communities,
CBPAR has the potential to disrupt and reshape assumed hegemonic histories and geographical
locations when we tell our stories (Etowa, Bernard, Oyinsan, & Clow, 2007).
In the POR project we chose an arts-based community-based research methodology
because it promotes Indigenous and Black liberation, and it is a more appropriate approach to
decolonizing research. CBPAR honours the knowledges and lived experiences of IndigenousBlack people, and is resistant to Western research methodologies that can be repressive in nature
(Israel et al., 1998). Consequently, as an arts-based method, we utilized community mapping to
revise Indigenous-Black community boundaries. We benefited from digital oral storytelling in
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the exploration of the narratives of Indigenous-Black people, and we participated in semistructured interviews to understand and reflect upon the process of the CBPAR methodology.
Digital Oral Storytelling
Digital oral storytelling is the using of technology to capture the experiences,
knowledges, and stories of, for our work, Indigenous-Black community members. As
participants, they incorporated family photos, sounds, memories, and wisdoms, and expressed
hopes for the future in 3-6-minute audio-videos.
We incorporated digital storytelling into the POR project as a form of oral history
transmission. Like many narrative processes, storytelling can be a decolonizing movement for
community members and communities alike. It promotes transformation and empowerment, and
we use storytelling as a mode of resistance and a disrupter of hegemonic revisionist settlerCanadian history (Fanon, 1963; Stanley, 1998), with an incorporated critical analysis (Dupagne,
2010).
We used this arts-based approach because the telling and documenting of our stories are
acts of liberation, and we have documented how our intersectional identities will disturb the
current hegemonic narratives that have usurped our rightful place on this land (Stanley, 1998).
Thus, in the POR project, we provided a transformative opportunity for participants to live
through the stories of others like them, as we considered the empowering of our identity and the
sharing of our knowledges through storytelling, and the capturing of our stories in technological
form.
The Process
The larger POR project comprises co-researchers who are scholars, community leaders,
and activists of Indigenous, African diasporic, and Indigenous-Black ancestry in Ontario (ON)
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and Nova Scotia (NS). Collaboratively, we organized two workshops – one in Toronto, ON, the
other in Halifax/Dartmouth, NS, in the summer 2017 and spring 2018, respectively. Both
workshops were 36-hours, held over a weekend, from Friday night to Monday night. We chose
these two regions as they are geographically located where both Indigenous and Black
communities have existed in proximity to one another for hundreds of years. The Underground
Railroad, with passages to what is now Southwestern Ontario, assisted in the creation of ethnocultural hubs in the area (Sadlier, n.d.) and migration has seen an influx of Caribbean and
continental African people to the region (Sadlier, n.d.). Nova Scotia has the historically oldest
Black community in Canada and is also home to Mi’kmaq-Black communities (Mills-Proctor,
2010).
Participant Information
We invited nine participants in Toronto, seven in Halifax/Dartmouth, and one from
Winnipeg to participate in the workshops. We benefited from the esteemed co-researchers’
contacts in both Toronto and Halifax, by using word of mouth (snowball sampling) to invite
participants (see Appendix A). Challenges in participation included some community members
not wanting to share that they were of Indigenous-Black ancestry, along with the amount of time
participants needed to allow for full participation in the workshops.
Participants were welcomed to attend the workshops based on meeting predefined
criteria: self-identified Indigenous-Black ancestry, living in the Toronto ON or
Halifax/Dartmouth NS geographic area, ranging in age from 20-50 years, and of various gender
identities – gender non-conforming, female, and male. Signed informed consent (see Appendix
B) was obtained from participants prior to the start of the research. We honoured the
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participants, as we offered a $300 honorarium for participation in the workshops, as well as $35
for transportation costs, and the coverage of childcare costs.
Information Gathering
Prior to the start of the workshops, researchers and participants teleconferenced with each
other, to seek input and update participants as to what we were attempting to do in the POR
project. It was beneficial to meet each other in advance, at least by voice, so we had a sense of
who we were, as a group. The participants were asked to gather meaningful media, such as
images, videos, writings, ideas, and sounds that they wanted to include in their videos.
As part of the workshops, participants were involved in the qualitative method collection
of POR, which included ongoing community mapping and digital oral history storytelling. For
community mapping, the participants were encouraged to share their family and community
histories of being Indigenous-Black in settler-Canada. Maps are a form of power, as who gets to
name and claim and what does not get named and claimed is determined by those who hold the
power (Richardson, 2008); moreover, community mapping is a community-based research
approach used by Indigenous communities around the world (Cronkleton, Albornoz, Barnes,
Evans, & de Jung, 2010; Liebermann & Coulson, 2004). Accordingly, participants were asked
to identify any geographic locations that were germane, and recall any historical or current
journeys taken by them or members of their families and communities, thus reshaping assumed
hegemonic boundaries of their communities, thereby transferring power back to community
members.
Digital oral stories were recorded as audio-video, and this process was supported by an
artist facilitator, with the help of myself and co-researchers as facilitators of the project. As a
decolonizing process, the oral history videos explored and artistically represented the lived
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experiences of Indigenous-Black people, and was used as a form of community-based research
(Stanley, 1998). These narratives communicated personal and collective truths, insights, and
individual and community memories.
Also included as parts of the workshops, the co-researchers and I collected information
from participants through audio-recorded group discussions and individual semi-structured
interviews, guided by an interview guide (see Appendix C). I assisted in group discussions and
the facilitating of 1.5-hour individual consultations, which included conversations about the
making and messages of the digital stories, Indigenous-Black identity, health and social services,
and reflections on the workshop process – topics salient to my research.
Theoretical Frameworks
As race and gender cannot be separated when understanding how these social constructs
shape identity (Crenshaw, 1989), I privileged intersectional Black feminist decolonizing
perspectives. An intersectional approach allowed for a critical analysis of the multiple ways in
which race and gender interact with, for instance geographical location, to shape the lives of
Indigenous, Black, and Indigenous-Black people (Cho, Crenshaw, & McCall, 2013). Kimberlé
Crenshaw (1989), in her pivotal work conceptualizing intersectional theory from the lenses of
critical race theory and Black feminism, speaks to how identities are shaped by their multiple
dimensions. This perspective also lends itself to understanding that though settler-colonialism is
the “original and continuing sin” of the Americas (Prescod-Weinstein, 2017, para. 7), it is not the
only colonial factor to be considered in decolonization. Accordingly, geopolitical and
intellectual issues are recognized in the use of Black Africans in the diaspora in the building of
the White wealth, as both the stealing of the land and the exploitation of Black labour are fuel
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that run the engines of colonialism, and subsequently capitalism, of which race and gender are
inextricably entwined (Prescod-Weinstein, 2017).
Thus, in manuscript one, I described how Anthias (2008) considers an intersectional
framing of identity, whereas identity is not a possessed attribute of individuals or groups, but is
contextual within meaning, time, shifts, and contradictions, while paying attention to social
locations and processes. Anthias argues that as a theory, identity can include too much within its
boundaries, such as the notions of core self, group identity (us and them), who we claim to be,
and what attributes we claim as parts of who we are. In my research, I endorsed the idea that
intersectionality interconnects with identity; however, these theoretical frameworks are not
enough to explain how Indigenous-Black people identify and navigate in a colonial settler-state.
Therefore, I must also consider a decolonizing approach to my work, as colonization is part-andparcel of who we are, and decolonization theory fits within a CBPAR methodology.
Accordingly, I look to Indigenous scholars, such as Sium and Ritskes (2013) and Jeff Corntassel
(2009), as well as the work of the Truth and Reconciliation Commission of Canada (TRC)
(2015), as guides to understanding a decolonizing approach for Indigenous-Black people.
A key component of decolonization is the re-storying of Canadian colonial history
(Corntassel, 2009). Decolonization, as self-determination has the potential to disrupt colonial
European norms of what constitutes “knowledge.” In the POR project, we asked participants to
tell their stories in an effort to reshape their histories and geographical locations – to allow their
voices to be heard in the production, rewriting, and sustaining of their knowledge (Sium &
Ritskes, 2013). “Stories are decolonization theory in its most natural form” (Sium & Ritskes,
2013, p. 2). Indigenous, Black, and Indigenous-Black people have been subjected to the
misogynistic consequences of a heteropatriarchal colonial settler-state for over 400 years (Mills-
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Proctor, 2010; Nestel, 2012; TRC, 2015); scripting our stories from decolonizing intersectional
Black feminist perspectives illuminated relational knowledge of resurgence and resilience.
Research Paradigm
Given the intersectional decolonizing Black feminist theoretical underpinnings through
which I interpreted my research, and my beliefs in self-determination, community emancipation,
and social justice, a value-based, critical transformative paradigm (Anderson & McLachlan,
2016; Mertens, 2007) informed my methodology. The use of this paradigm served to frame the
research well, as it counters hegemonic worldviews and methodologies that shape dominant
Western research, and addresses inequality and social justice inequities (Mertens, 2007). This
paradigm supports my ontology – that realities are socially constructed. It supports my
epistemological approach, which assumes the premise of understanding the realities of the
participants with whom I am collaborating, and within this paradigm my axiology manifests as
respect, justice, and benevolence (Mertens, 2007). A transformative paradigm can include a
CBPAR approach, which impresses a collaborative rather than authoritarian style of interaction
(Ozanne & Saatcioglu, 2008). For this study, the participants were co-researchers in the pursuit
of social justice and community empowerment (Anderson & McLachlan, 2016). A
transformative paradigm affords built-in formal reflexivity as part of its design, which includes,
but is not limited to, providing an educational element, ensuring that knowledge gained is
accessible to all and participants are included in the elucidations of research findings (Nelson &
Prilleltensky, 2010).
Reflexivity
A component of a critical transformative paradigm is reflexivity. For this research, a
crucial factor to consider was my ability to recognize how my social location, my “conceptual
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baggage” (Hsiung, 2010, para. 1) as it were (which is described in greater detail in manuscript
two) influenced the sociocultural settings of my research, and how I was part of the knowledge
generated from the work. I was aware that my involvement with the participants in the project
influenced the direction of my research (Barry, Britten, Barber, Bradley, & Stevenson, 1999).
For this research (and for future work), I comprehended that I was not objective in my thoughts,
beliefs, and actions. Further, I was mindful of the contexts in which I found myself, as I was
introspective of my surroundings – I was part of that of which I studied. I make note that a key
process in reflexivity is the daily keeping of a journal – the intentional writing of field notes and
thoughts (Padgett, 2012). I kept a journal for both workshops, as I attempted to understand my
feelings when participants revealed their experiences in the group discussions and interviews;
however, the field notes were not used as part of the data analysis, per se, but as a form of
convergent theme validity, insofar as I used the notes to verify and support themes developed in
the analysis.
Data Analysis
This paper reflects findings, in particular the data, gathered primarily from the Toronto
workshop, as the Halifax/Dartmouth workshop took place after my data collection was needed to
complete this master’s thesis; though, reflections are from both workshops. Data referencing
identity, mental health, trauma, and workshop feedback included the audio-recorded group
discussions and the audio-recorded individual semi-structured interviews. These sources were
transcribed, and I analyzed and coded thematic content; however, an inductive approach was
utilized, as this was exploratory research. Thematic analysis revealed detailed, rich, and
complex data (Braun & Clarke, 2006). As my theoretical framework was critically
transformative in nature (Nelson & Prilleltensky, 2010), I reflected upon this perspective when

19
considering thematic analysis, as I contemplated the underlying meanings of the participants’
sociocultural experiences and the intersectional forces that have shaped their lives, while being
cognizant of my positionality in the work. This process is outlined more completely in
manuscript two. I analyzed thematic data employing NVivo 11 qualitative analysis software.
Establishing Quality of Data
Various methods were employed to establish the quality of data for this research project.
Rapport-building with participants was an ongoing and continually intuitive process. Strategies
in building rapport included my being cognizant of and endeavouring to minimize any
preconceptions and personal opinions regarding participants. This was particularly useful in the
workshop in my home town of Halifax/Dartmouth, where there was the potential to personally
know some of the participants. And to follow that strategy, I worked to not become overly
familiar or estranged from participants, as I attempted to internally negotiate any unconstructive
notions and feelings (Lincoln & Guba, 1985).
With rapport established, participants were inclined to discuss thoughts and experiences
of their lives and identities in a more forthright and open manner. As part of my reflexive
process, power dynamics were diminished as much as possible, to help in the establishing of
rapport and to create a basis of communication built more on trust and respect rather than
deference to authority. To increase trust and reduce power dynamics, I sought to establish with
participants a fair and equitable basis of communication. This is a continual process that started
in the preworkshop work and continues, as I am still in contact with participants as we move to
the knowledge mobilization stage of the project. Respect was first and foremost a consideration,
as I followed the OCAP principles of respecting participants and respecting community (see
Ownership, control, access, and possession (OCAP), Schnarch, 2004), respecting fellow
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researchers, as well as respecting myself. I may have the privilege of higher education, but I do
not forget where I came from or where I belong. I also built rapport by staying attuned to how
participants were feeling, as they dealt with their lives outside of the study and the interpersonal
dynamics within the study. Creating rapport is an element of a transformative paradigm
(Mertens, 2007; Padgett, 2012). The reduction of power also deflected respondent bias and
reactivity (Padgett, 2012). Here are other strategies employed to increase the trustworthiness of
the data:
Prolonged engagement. As the researchers and participants were together for the 36hour workshops, preworkshop conversations and orientations, as well as subsequent individual
open-ended interviews, I was able to come to understand the stories of the participants, and how
these stories are historically and geographically significant, as well as how their historical and
geographical locations shape their identities (Padgett, 2012).
Theory triangulation. I employed multiple theories in understanding the identities,
identity formation, mental health, and trauma of this population. Multiple theorizing was helpful
in interpreting the data correctly, as the various theoretical views allowed me to analyze from
intersectional, Black feminist, and decolonizing perspectives (Padgett, 2012).
Data triangulation. I utilized group discussions and semi-structured interviews as the
main forms of data collection; however, my field notes were used as a form of data verification,
to confirm the themes and sub-themes created in the analysis. This provided corroborating
evidence collected through various methods and contributed to rigourous data interpretation
(Creswell & Miller, 2000).
Member checking. Under the guidance of Dr. Wilson, we provided summations of the
discussions during our gathering times as a form of authenticity and accuracy. During the
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individual interviews, we summarized and restated participant responses back to them, to ensure
that we had correctly interpreted their responses, as we wanted to be accurate in our
interpretations, as a form of data validity (Creswell & Miller, 2000).
Ethics
The Proclaiming Our Roots project, and therefore my study, has been reviewed and
approved by the Research Ethics Board of Wilfrid Laurier University (see Appendix D).
Deception was not a component of the study. Instead rapport was built throughout the
workshops, as the participants and the researchers were able to hold frank conversations
regarding identity and the experiences of Indigenous-Black people and communities.
Nonetheless, we were prepared in realizing that there was the potential for increased stress, as
participants might be triggered by past or current traumas and negative identity experiences. In
the workshops, we made available Indigenous, Black, and Indigenous-Black Elders who were in
attendance for emotional and spiritual support, and we ensured trained health support workers
were close if a situation arose that required intervention. This information was shared with the
participants in the informed consent explanatory process and was noted on the informed consent
form. However, a participant did disclose that they would have found it helpful to have a
counsellor on site. We will consider this as we move into phase 2 of the POR project.
Also discussed in the informed consent disclosure process was confidentiality. Thus, the
sharing of participant identities, and the work, art, and stories created by participants was made
in consultation of all who were involved in the project. As researchers, we would only share
work generated with the full consent of those who created the work and would seek
unambiguous consent each time before sharing work online, in print, in film, verbally, or on
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social media. As well, as part of our group discussions and expectations, what was spoken by
participants and researchers in confidence in the workshops was expected to remain confidential.
Knowledge Transfer
This research is intended to contribute to enriching the knowledge base regarding the
recognition of the identities and mental health of mixed Indigenous-Black people and
communities in Canada. It may help to create safer supportive environments for IndigenousBlack people to actively participate in their mental health care, and make the prospect of mental
health care more desirable. It may offer insights into the development of culturally proficient
primary mental health care strategies and outcomes, while providing steps toward culturally
proficient mental health care providers (Kirmayer & Pederson, 2014).
As such, results will be shared with members of African Canadian and Indigenous
communities, as well as Indigenous-Black communities, and organizations that provide services
to these communities. Manuscripts, such as the ones included in this thesis, will be published in
peer-reviewed journals, such as the open-access Decolonization: Indigeneity, Education and
Society journal, as well as other academic publications. We will present our findings at
conferences that are relevant to African Canadian, Indigenous, and Indigenous-Black Peoples in
Canada, such as the Critical Ethnic Studies Conference and the Women’s Mental Health:
Innovative Approaches to Reducing Stigma Conference, in Toronto ON.
A key component of a counter-hegemonic transformative CBPAR approach (Anderson &
McLachlan, 2016) is the sharing and mobilization of knowledge generated collaboratively with
researchers, participants, and communities (Etowa et al., 2007). Knowledge mobilization can
enhance efforts that are working toward a more socially-just society (Anderson & McLachlan,
2016). Thus, I will generate reports to share the findings of this research with the participants,
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their communities, and any stakeholders who would benefit from this knowledge. These reports
will be relevant, culturally appropriate, and specifically written to be accessible (Ozanne &
Saatcioglu, 2008), and utilize graphics and illustrations to boost awareness. A practical piece of
the POR project is the development of a website that will highlight (with participant permission)
the community maps, oral history stories, reports, and articles from the project co-constructed
with participants. This research will be included in the website content. Community forums will
be held in Toronto ON and Halifax/Dartmouth NS, to share our findings in the communities. As
well, community launches are now in the planning stages. These launches are designed to
showcase the work of the participants and will be celebrations of the viewing of the digital oral
stories, as participants will host their families, friends, and community members in a communitybased space, as we acknowledge our Indigenous-Black identities and claim our deserved space in
Canadian society.
Limitations
With this research, we have worked with communities in two distinct geographic regions,
but there is much more Indigenous-Blackness to acknowledge on Turtle Island. Consequently,
Dr. Wilson and I eagerly look forward to undertaking research with Indigenous-Black people and
communities throughout Canada – to explore from East to West, North to South.
To inform future work, I reflected upon the workshop process and came to realize that
time was a factor to consider. Though participants and researchers were together for at least 36
hours in the workshops, some participants felt they would have liked more time to refine and
polish their digital stories. I and some co-researchers felt more time might have been allotted to
the group discussions, as the contextual unpacking generated in these sessions was rich in
knowledge and experiences. It is a balancing act that we will continue to work toward as we
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move forward with the POR project. Additionally, methodological challenges were identified as
we went through the workshops; more detail on these challenges are summarized in manuscript
two.
Nonetheless, this study, along with the work of the POR project, facilitated a process of
illuminating a population that has long been under the radar in settler-Canadian history and
geography. This necessary and transformative work offered Indigenous-Black community
members an opportunity to share their stories, come to an understanding that we are not alone,
and work toward building a critical consciousness amoungst Indigenous-Black people on Turtle
Island.
And for that, I am grateful.
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Manuscript One: Indigenous-Black Identity, Mental Health, and Trauma
Abstract
This paper was an exploration of mixed Indigenous-Black identity and the mental health
concerns that affect both Indigenous and Black communities in Canada. As an Indigenous-Black
person, I observed the ramifications of the intersections of Indigenous-Black identity with
colonization, racism, gender, and social determinants of health, and how the outcomes of such
intersections can manifest as mental health implications and trauma for Indigenous-Black
individuals and communities (Kirmayer & Pederson, 2014; Nestel, 2012).
This research is nested within the larger Proclaiming Our Roots project, which utilized an artsbased community-based methodology to respect and represent local and global Indigenous
ontologies and epistemologies. Workshops were held in Toronto ON and Halifax/Dartmouth
NS, as these are sites where Indigenous and Black communities came together in the face of
White colonial oppression. Qualitative methods included digital oral storytelling, which we,
participants and researchers, performed together as acts of resistance to colonial oppression. The
digital stories were completed as videos, and community mapping and semi-structured
interviews were used in the production of our co-created knowledge.
This study brings to the forefront Indigenous-Black identity, and how we wrestle with
maneuvering within our communities and in the greater settler-society, as we sometimes feel torn
between our Indigenous and Black identities. As marginalized communities, we struggle with
disproportionate mental health concerns and trauma from both sides of our identity. Still, we
feel a sense of pride in that we have survived, and we honour our ancestors for their toil and
strength, empowering us to remain unapologetically Indigenous-Black people.
Keywords: Indigenous, Black, identity, colonization, mental health, trauma, community
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Indigenous-Black Identity, Mental Health, and Trauma
I am invisible, understand, simply because people refuse to see me.
– Ralph Ellison
Introduction
This paper is written as part of the fulfillment of my master’s thesis and is one of two
manuscripts exploring Indigenous-Black identity. In this qualitative paper, I explore the nuances
of mixed Indigenous-Black identity vis-à-vis mental health concerns that affect both Indigenous
and Black communities in Canada. More specifically, the research questions investigated are, 1)
What is Indigenous-Black identity? and, 2) Is Indigenous-Black identity influenced by mental
health and trauma? To start, I will provide a brief overview, including my social location and
Indigenous-Black historical context, as well as a discussion of mental health and trauma for
Indigenous and Black Peoples. This overview is followed by my research approach and
frameworks, including a snapshot of the larger Proclaiming Our Roots (POR) project in which
this work is nested. I will then discuss Indigenous-Black identity and its specific relationship to
colonization, mental health, and trauma.
Overview
In revealing historical erasure as a form of colonization, I emphasize that though the
histories and experiences of Indigenous-Black people and communities are not written about in
Canadian school history text books, nor are our stories imparted in social studies classes, we
have existed in settler-Canada for over 400 years (Mills-Proctor, 2010). We live and suffer the
legacy of colonization as a People with marginalized dual-identities, but we are not recognized
as bona-fide members of Canadian society. This exploration brings to light the ramifications of
the intersections of Indigenous-Black identity with colonization, racism, gender, and other social
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determinants of health (SDOH), and how the outcomes of such intersections can manifest as
mental health implications and trauma (Bauer, 2014; Kirmayer & Pederson, 2014; Mikkonen &
Raphael, 2010; Nestel, 2012).
The voices centered in this co-created work are my own – an Indigenous-Black person
from Dartmouth, NS, the participants who graciously gave of their time, energy, and stories, and
the fellow researchers working on the POR project. I give thanks to Indigenous, Black, and
Indigenous-Black Elders, community members, and scholars, whose shoulders I stand on, and
without whom I would not be able to do this work – centering the voices of our Peoples.
For clarity, the descriptor “Indigenous1” and “Native” are used to recognize the First
Nations, Métis, and Inuit Peoples in settler-Canada (Royal College of Physicians and Surgeons
of Canada, 2013). The descriptors “Black,” “African Canadian,” and “African American” are
used to recognize Peoples of African descent in the diaspora (i.e., African, Caribbean, Black)
(Hall, 1993). The descriptors “White,” “Canadian European,” and “Settler,” are used
interchangeably to recognize people of the dominant culture in Canada and the United States
(Gonzalez-Sobrino & Hughey, 2015). The descriptor “Indigenous-Black,” a more contemporary
term for “Black Indian,” that some may consider derogatory2 is used to recognize people of
mixed Indigenous heritage and Black diasporic descent (Mccarthy, 2014). However, it must be
noted that even as descriptors, the nuances of labelling must be further unpacked, as we are not

1

I will use the United Nations definition of Indigenous Peoples (United Nations, 2004, p. 2), as it fits with the
conceptualization of the framework of this paper, as did Amadahy & Lawrence (2009):
Indigenous communities, peoples and nations are those which, having a historical continuity with preinvasion and pre-colonial societies that developed on their territories, consider themselves distinct from
other sectors of the societies now prevailing on those territories, or parts of them. They form at present nondominant sectors of society and are determined to preserve, develop and transmit to future generations their
ancestral territories, and their ethnic identity, as the basis of their continued existence as peoples, in
accordance with their own cultural patterns, social institutions and legal system.
2

Though some people use it as a current form of identity.
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homogeneous in our Indigenous-Blackness – we share differences in ethnicities, cultures,
languages, geographies, and environments. For this writing, it must be understood, however,
that “Indigenous-Black” refers to those who are of both Indigenous ancestry and African
diasporic ancestry, while acknowledging that other races, such as White, may be intermingled,
as well. Ultimately, people identify as they will, but I use these descriptors for the purposes of,
1) explanations for the writing of this paper, and 2) an explicit understanding when I refer to
Indigenous-Black people on Turtle Island.3
My Social Location
I am unapologetic in that my social location defines the work I wish to pursue. I identify
as Mi’kmaq and African Nova Scotian, my paternal ancestors were enslaved and escaped from
Virginia in the War of 1812, making their way to Nova Scotia. I am aware that my maternal
grandmother is Black and possibly White, and in my adult life, I found out that my maternal
grandfather is First Nation Mi’kmaq. Although I acknowledge this heritage, as I have not grown
up in Mi’kmaq culture and community with relations to the land and cosmos, I do not claim to be
an Indigenous researcher, as I have no relationship with my band and am not aware of my
Mi’kmaq ancestry past my grandfather. Such are the consequences of colonization; I was not
raised on the land.
I do, however, look to the principles of OCAP (see Ownership, control, access, and
possession (OCAP), Schnarch, 2004) to understand context, relationship building, and what
critical analysis necessitates when working with Indigenous Peoples and communities. These
principles guide me in understanding collective ownership of group information and who

3

Turtle Island is based on the creation stories of many Indigenous Peoples of this geographic area, encompassing
North America – Canada, the US, and Mexico, as well as the islands of the Caribbean Sea. Indigenous Peoples from
the continent of Africa share this land with ancient roots and traditions (Snyder, 1994).
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controls the research and data, as well as learning how to build trust, improving research quality
and relevance, developing capacity, and empowering community (Schnarch, 2004).
As an Indigenous-Black person (perceived as a Black woman) who grew up in
impoverished circumstances and structural violence, I look to level the playing field for those
who are oppressed and treated in unequal and uncaring fashion in settler-Canadian society. I am
privileged as I am now afforded the opportunity to engage in the critical examination of the
intersectional impacts that affected my family and continue to bear down upon those of similar
conditions. I recognize that the colonial systems in which I live and work should be
problematized – not the marginalized and oppressed people who must exist within these systems;
yet, I exist within these systems. Thus, I am painfully aware that I am complicit in the
perpetuation of these systems. Simply put, I am now both the oppressed as a perceived woman
of colour, and the oppressor, sitting in my ivory tower privilege (Freire, 1970).
My social location, informed by past circumstances, frames my ontology, epistemology,
and axiology, which in turn, influences my approaches to the research I wish to explore. My
current focus is with Indigenous-Black people like my Mother, with the acknowledgement of her
existence and her humanity in a settler-state that does not respect her existence and humanity.
My social location, my “conceptual baggage” (Hsiung, 2010, para. 1) as it were, influences the
sociocultural settings of my research, and how I am a part of the knowledge generated from this
work. As my epistemological approach to this research is critical in nature, the paradox of the
oppressed and oppressor can be held together. With reflexivity, I can work to build rapport and
garner respect, while minimizing my own preconceptions, opinions, and perceived hierarchal
status, as I understand I am a part of the process. However, I also understand that reflexivity is a
learning process – one that I will improve upon as I continue my research with community.
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History of Indigenous-Black People
‘Black Indian’ or Indigenous-Black communities have been recognized in the US for
hundreds of years (Smith, 1994), but do not hold the same recognition in Canada (Mills-Proctor,
2010). Both Black and Indigenous Peoples are well documented in Canada, and it is known that
Black and Indigenous Peoples formed relationships in the face of White colonial oppression
(Mills-Proctor, 2010). Why mixed Indigenous-Black people are not recognized in settler-Canada
is a focal area of inquiry. According to Mills-Proctor (2010), this purposeful oversight may be a
case of colonial racial hierarchy. African Americans who escaped enslavement in the US in the
mid-eighteenth century and onward may have experienced more tolerant attitudes from White
settlers than Indigenous Peoples, whose land they occupied, yet could not control, like slaves or
indentured servants (Mills-Proctor, 2010; Tuck & Yang, 2012). Nonetheless, Indigenous and
Black Peoples gravitated to each other in the face of such subjugation. Consequently, it became
a challenging task (for White colonial settlers) to classify mixed-race descendants, as mixed
Indigenous people were dismissed and their “authenticity” of Nativeness challenged (Lawrence,
2004, p. 5). Moreover, to be known to hold Indigenous blood in one’s body was seen to be a
racial disadvantage, so the mixing was not always revealed amoung relatives (Mills-Proctor,
2010). Given this history, it has been difficult to find literature speaking specifically to
Indigenous-Black people in Canada, as our heritage has been historically denied; yet, there is
“Blood Memory” evidence that this racial/cultural category exists (Mills-Proctor, 2010, p. 48).
Participants in this study acknowledged the lack of recognition of Indigenous-Black identity in
settler-Canada, while expressing the ambiguity of who has the right to claim what identity,
considering also Native and White mixed-blood in a White colonial state (Lawrence, 2004).
Such erasure affects us in a myriad of ways, including how we think about ourselves, our health,
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and how events in our histories and current realities have taken a toll on our wellbeing. In this
next section, I give a brief overview of the historical and current impacts on our mental health
and wellbeing, and how trauma has manifested throughout Indigenous and Black communities.
A Brief Overview of Mental Health and Trauma for Indigenous and Black Peoples
Mental Health
As we do not yet have clear statistical indicators of the mental health of Indigenous-Black
individuals and communities, we can infer from information garnered in Black and Indigenous
populations. As an example, Ontario First Nations women are at an 18.4% risk of suffering
depression (Government of Canada, 2006), and African Canadian women are at a 50% greater
risk for depression than Canadian women of White European descent, at 9.4% (Government of
Canada, 2006; Women’s College Hospital, 2006). Consequently, Indigenous women and
African Canadian women are at greater risk of suffering higher levels of psychological distress
relative to White settler-Canadians (Kirmayer et al., 2011; Mikkonen & Raphael, 2010; Nestel,
2012).
The pathologizing medical model practiced in mainstream health care in Canada is
known to not fully support Indigenous People’s mental health care, and in fact can be harmful to
this population, as it does not value Indigenous ontologies and epistemologies (Lavallee &
Poole, 2010). Nor does it support the mental health care of Black communities, as inappropriate
or inadequate mental health care assumptions are entrenched in Canadian health care systems, as
these assumptions are based on normative White male experiences (Etowa, Bernard, Oyinsan, &
Clow, 2007). In their study of mental health care for Black women, researchers found that
previous mental health care studies recognized primarily White women, did not distill the
intersectional nuances of race and gender, and ignored Black women’s voices (Etowa, Keddy,
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Egbeyemi, & Eghan, 2007). The authors lamented the lack of research regarding African
Canadian women’s health in general. Applying a Black feminist intersectional theoretical
framework, Etowa, Keddy, and colleagues (2007) identified the need for mental health care
practitioners to intersectionally assess the psychosocial health of Black women. Consequently,
where do Indigenous-Black individuals find support in assessing and caring for our mental health
and wellbeing, as well as utilizing such services in a settler-state that pathologizes via a medical
model that is not designed to support us?
Recently (June 2018), the Canadian government announced increased funding for the
Public Health Agency of Canada to address the taboo of mental illness and the myth that mental
illness is only a “White person’s disease” (Sam, 2018, para. 3). With the development of more
culturally-specific mental health programs designated as part of this funding, and the mandate to
destigmatize mental health care in marginalized communities, I am hopeful that accessible safe
spaces will be created for Indigenous, Black, and Indigenous-Black people. And with that
mandate, mental health care practitioners from these communities who understand the
intersectional complications that affect Indigenous and Black mental health care. This research
has the potential to add to the discussion of what is required for a community-based
implementation.
A posteriori evidence supports the concept that marginalization and the intersections of
the social determinants of health affect the ability of Indigenous and Black people in settlerCanada to access proper and adequate health care (Bauer, 2014; Braveman & Gruskin, 2003;
Kirmayer & Pederson, 2014; Mikkonen & Raphael, 2010; Nestel, 2012). Some individuals are
handicapped by social and economic hardship, and coupled with race and gender, these
intersectionalities contribute to poor mental health outcomes and less mental health care access
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compared with those who do not suffer from health inequities (i.e., those who fare well in social,
political, cultural, and economic contexts) (Adelson, 2005; Braveman & Gruskin, 2003).
Though complex in understanding the intersections of gender disparities and health inequities
(Denton, Prus, & Walters, 2004), Indigenous and Black individual and community health issues
are ignored or treated as if they are the same as those of the White dominant culture, thus
perpetuating intersectional racial, cultural, and gender-based health biases (Hankivsky &
Christoffersen, 2008). The lack of adequate mental health care for Indigenous and Black
communities is exacerbated by the absence of inclusion of trauma in the conceptualization of
what should be included in health care for Indigenous and Black Peoples.
Trauma
Trauma exists in various forms in Indigenous communities and Black communities. In
these next sections, I will provide a succinct (not at all encompassing, as such an appraisal is
beyond the scope of this paper) overview of why trauma is experienced by Indigenous and Black
people and communities in settler-Canada.
Indigenous experiences of trauma. Though Indigenous identity is heterogeneous,
Indigenous populations on Turtle Island have shared spiritual connections to the land and cosmos
in relation to cultural practices. Indigenous Peoples have battled cultural debasement and
genocide, and resisted assimilation with the use of their own governance, social entities, and
maintenance of the traditional archetypes of their societies (Mitchell, 2017).
Genocide, as coined by Lemkin (1946), is “the crime of destroying national, racial or
religious groups” (p. 2) in both a physical and cultural sense. The United Nations has written
that genocide is a crime in international law, and such acts of genocide include: (a) Killing
members of the group, (b) Causing serious bodily or mental harm to members of the group, (c)
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Deliberately inflicting on the group conditions of life calculated to bring about its physical
destruction in whole or in part, (d) Imposing measures intended to prevent births within the
group, and (e) Forcibly transferring children of the group to another group (United Nations,
1951, p. 1). Based on these definitions, I charge colonial Canada with attempting to destroy the
Nations of Indigenous Peoples through its laws and practices, while denying Nations’ rights to a
collective existence. Concerted efforts to extinguish Indigenous Peoples and their culture are
enacted through colonial cultural genocide policies, i.e., forbidding ceremonial traditions such as
Potlatch and the Sundance, the kidnapping, assimilation, and death of children in residential
schools, and the stealing of Indigenous children to be placed into government services (Lavallee
& Poole, 2010; MacDonald, 2013). “Kill the Indian, Save the Man” was the government and
public motto of Indigenous genocide (Churchill, 2004, p. 14). “Killing the Indian to save the
Child” was the dictum professed by the churches who operated the state-run residential schools,
in line with government assimilation policies (Lawrence, 2004, p. 105), as was “education for
extinction” (Churchill, 2004, p. 13).
Abuse suffered at residential/boarding schools included starvation (and malnutrition),
lack of care for diseases such as tuberculosis and influenza from overcrowded and unhygienic
conditions, forced labour, torture, sexual exploitation, molestation, and rape (Churchill, 2004;
Truth and Reconciliation Commission of Canada, 2015). Spiritual abuse included punishment
for practicing spiritual customs and observations, with the focussed intent of proselytizing
indoctrination to Christianity, as “true civilization must be based on moral law, which Christian
religion alone can give” (Milloy, 1924, as cited in Churchill, 2004, p. 21). Beatings and solitary
confinement were the penalties for children speaking their Native languages (Churchill, 2004;
TRC, 2015). Electric chairs were used as a form of punishment (Roman, 2013) and burial
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grounds were located on residential school properties, to entomb the children who were
murdered at the hands of the colonial settler-state (Leung, 2015). Though an apology was
received ten years ago (2008) from then Prime Minister Harper, it is believed he gave the
apology to negate and dismiss the genocide that was perpetuated by colonial Canada against
Indigenous Peoples (Barrera, 2015). It was a deliberate attempt to move beyond the church and
state’s ruinous history; however, such hollow words cannot wipe away the effects of the abuse
and death enacted by the state. Moreover, the traumatic consequences of these egregious acts
have been passed down from generation to generation, and continue to manifest in Indigenous
communities today (Bombay, Matheson, & Anisman, 2014b; TRC, 2015).
The disruption and obstruction of Indigenous communities in social and political
contexts, both historically and contemporarily, and the oppression of the colonial settler-state
have taken unrelenting mental, physical, emotional, and spiritual tolls on Indigenous Peoples
(Paul, 2006). This is due to the long-term impact of domination and intersecting social and
cultural inequalities, such as (but not limited to) disconnection from the land, poverty, inadequate
and unsafe housing, lack of potable water, high unemployment, and lack of proper and culturally
accessible health care services (Goraya, 2016; Mitchell & Maracle, 2005).
Black experiences of trauma. A Black African immigrant newly arriving in Ontario
would not have the same interactions with the colonial settler-state as an African Nova Scotian
whose ancestors escaped enslavement in America prior to 1865. However, a Black Refugee of
1812 would have faced the same type of oppression and racism when arriving in colonial Canada
as the immigrant from the continent of Africa, as both may suffer trauma from their dealings
with White settlers who believed in their own superiority and right to oppress (Mills-Proctor,
2010). Even as a newcomer to this land, as a Black person, one would not be disaffected by
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these nefarious vestiges. Added to that is the current climate in North America, whereas to be
perceived as a Black person is to suffer the trauma of anti-Black racism by an increasingly overt
white supremacist agenda in all aspects of social, economic, cultural, and civic life, which may
feel not only oppressive (Morgan, 2015), but can directly distress our health, as well. “Living
While Black” is pernicious trauma, as heartfeltly noted by James Baldwin (Mead & Baldwin,
1971):
To be a Negro in this country and to be relatively conscious, is to be in a rage almost all the
time. So that the first problem is how to control that rage so that it won’t destroy you.
Substantially documented racial inequities have shown the results of increased cancer, diseases
of the heart, chronic pulmonary obstruction disease, diabetes mellitus, and lower life expectancy
for Black people (Levine et al., 2001; Whitaker et al., 2018). Unfortunately, this trend is
expected to continue with the persistence of increased racial inequities, as hegemonic health
models are not designed to consider the width and breadth of intersectional health inequalities in
their mandate (Hankivsky & Christoffersen, 2008; Levine et al., 2001).
Slavery was colonial trauma. Children witnessed the psychological shock of seeing their
caregivers degraded, humiliated, and sexually exploited at the hands of the hostage-takers
(Eyerman, 2001). Children and adults experienced loss of identity of individuals and
communities, and the encoding of the trauma into the collective memory of those enslaved. This
trauma is passed on to each new generation, as it continues in the very fibre of our being.
Researchers are verifying that trauma is a reality that can be biologically passed down
from one generation to another. Yehuda et al. (2016) discovered that Holocaust survivors and
their children had similar epigenetic changes in the FKBP5 gene, which regulates how we react
to stressors and controls the operation of our stress hormone system, demonstrating an
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association between stress effects in both parents and children. In Indigenous communities, the
stress generated from continual colonization generates higher levels of anxiety (Bombay et al.,
2014b; Hackett, Feeny, & Tompa, 2016), and in Black communities, post-traumatic stress
disorder (PTSD) in contemporary society is a real and present form of stress that is a remnant of
enslavement and current colonial policies and laws of the settler state (DeGruy, 2005).
Intergenerational trauma. Intergenerational trauma (also known as collective trauma,
multigenerational trauma, and historical trauma), is shared multifaceted trauma, inflicted on
people who have commonalities in group identity. The perpetuation of trauma that communities
experience historically over generations involves the psychological and social responses to
individual traumatic events (Brave Heart, 2000; Churchill, 2004; Evans-Campbell, 2008). In the
collective, individuals may suffer historical unresolved grief that may manifest as depression,
self-destructive behaviour, poor affect tolerance, higher levels of stress, and higher rates of
suicide (Brave Heart, 2000; Churchill, 2004). The scars of trauma experienced may
subsequently increase the potential for diffusion of the trauma to wound future generations
(Bombay, Matheson, & Anisman, 2009).
Regarding mental health care in Canada, intergenerational trauma is not considered in the
larger context of colonization and the deleterious corollaries of the abuse suffered as a result of
enacted policies and laws of the settler-state (Kirmayer, Brass, & Tait, 2000). In the current
medical model, White settler privilege is accentuated, as medical care continues with White
European dominance that reflects the settler-state (McGibbon, in press). Our current medical
model espouses that health and social care are within the control of the individual, but not
everyone has such control (Mitchell & Maracle, 2005; Nestel, 2012). The Canadian medical
model does not acknowledge the ramifications of colonialism and therefore intergenerational
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trauma, and consequently abdicates the culpability of the settler-state in perpetuating individual
accountability, thus continuing the trauma in marginalized communities (Mitchell & Maracle,
2005).
Intergenerational trauma perpetuated by the colonial settler-state has shaped the lives of
generations of Indigenous people who were ripped away from their families and forced to attend
residential schools. Indigenous Peoples suffer disproportionately from PTSD, anxiety,
depression, and suicidal ideation (Ialomiteanu, Hamilton, Adlaf, & Mann, 2014; Kirmayer et al.,
2000). The consequences of hundreds of years of assault as colonial genocide and the attempted
assimilation of Indigenous Peoples has manifested as colonial trauma, resulting in
intergenerational effects, with the loss of identity, culture and practices, and foundations of
Indigenous communities (Mitchell & Maracle, 2005; Patrick, 2017). Not only are individuals
disproportionately stressed, but Indigenous communities are unreasonably strained, as well.
Moreover, such trauma continues to upset the wellbeing of families and communities across
generations, resulting in poorer heath and social outcomes for individuals, families, and
communities (Bombay et al., 2014b).
Intergenerational trauma can manifest in many ways, such as exposure to stressors,
whereas a caregiver’s stress influences the stress levels of their children, and can lower school
success for children if their caregivers, for example, attended a residential school, as well as the
continuation of physical, sexual, and psychological abuse. As noted by Bombay and colleagues
(2014b), the cumulative intersectional effects of oppressive health and socioeconomic factors
extend to the resources and opportunities that caregivers can pass on to their children. It is
known that intergenerational trauma affects more than individuals, as the cyclical nature of the
trauma affects generations of communities (Bombay et al., 2014b).
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As with Indigenous Peoples on this land, Black people too have suffered from the
consequences of intergenerational trauma, given the sociohistorical contexts of how some have
come to be in the African diaspora. “What are the impacts of generations of slavery and
oppression on a people?” This is the question asked by Joy DeGruy (2005) in her book Post
Traumatic Slave Syndrome, where she examines the diagnostics of trauma and determines that
the legacy effects of trauma endured by enslaved hostages were passed down through
generations of Peoples of African descent on Turtle Island. Cultural trauma, defined as “… a
collective memory, a form of remembrance that grounded the identity-formation of a people”
(Eyerman, 2001, p. 1), is the intergenerational trauma investigated by DeGruy.
To be identified as Black in North America can be a dangerous thing. We read and watch
on social media and in mainstream media as Black people are gunned down by violent policing
systems that are supposed to ‘protect and serve,’ yet, Black people are murdered by this
authorized state-sanctioned violence, enacted by militarized law enforcement (Aymer, 2016).
Anti-Black racism negatively affects the health and wellbeing of Black people – it is literally
killing us (Black Lives Matter, 2014). Activists in public health are calling on health
organizations to recognize the systemic anti-Black racism inherent in these systems, in which
Black people suffer lower mortality rates than their White counterparts, due to racism as a
fundamental cause of illness (Garcia & Sharif, 2015). Living in such stress-inducing
environments increases physiological and psychological trauma and decreases the ability to
function (Aymer, 2016). According to Aymer (2016), race-based stress increases arousal and
vigilance, yet when Black people are subjected to discrimination and racism, and show
symptoms associated with PTSD, concerns are trivialized, and they may not receive the care they
need. Coupled with this trauma, intergenerational trauma manifests as the memories of
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gratuitous violence such as lynchings, social control brutality (e.g., the burning down of
successful Black businesses by Whites), the rape of Black women, and the stereotypical Black
man as a dangerous, threatening, hypersexualized, and predatory entity. These images are
depicted in mass media today, as they were traumatically portrayed in colonial history (Aymer,
2016).
The conquered land of Turtle Island has cultural intergenerational trauma in its bones, as
400 years of enslaved Blackness and numerous attempted genocides of Indigenous Peoples has
guaranteed legacies of privilege for White occupiers, while Black and Indigenous inhabitants
inherit the legacies passed down to them by the settler-state, inheritances of suffering and
intergenerational trauma (Bombay et al., 2009; Bombay et al., 2014b; DeGruy, 2005; Paul,
2006). Moreover, trauma can be precipitated by mental health concerns, lateral violence, and
fractures in identity that are intertwined with intergenerational trauma and mental health.
Lateral violence.
One of the greatest impacts of unresolved trauma and abuse is lateral violence.
This form of violence is an act of an oppressed people acting out in rage, anger
and frustration from being constantly put down. This occurs, most often, without
understanding our reactions to the cycle of oppression and its impact. The violent
actions are directed laterally at our own people rather than at the oppressor.
Expressions of lateral violence include blame, put downs, family feuds, gossip,
jealousy, organizational fighting, divisions and disputes based on blood quantum,
to name a few. Lateral violence has now become normalized in many of our
communities. This form of violence is tearing many of our communities apart
(Aboriginal Healing Foundation, as cited in Reid, 2000).
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Also known as “internalized colonialism” (Australian Human Rights Commission
(AHRC), n.d., para. 2.1), lateral violence is violence of various types that we perpetuate on each
other – in our families and in our communities, and forms part of Indigenous and Black
community identity. Lateral violence, as a behaviour, can be the result of the “disadvantage,
discrimination and oppression” (AHRC, n.d., para. 2.1) that comes from being relegated to a
‘minority’ or ‘inferior’ status in a White dominant society that was created for White settlers,
with rules, laws, and policies designed to maintain the society for White-settlers.
Lateral violence is “unresolved trauma” within many marginalized communities (AHRC,
n.d., box 2.2). The concept of lateral violence comes from the historical work of oppressed
Peoples in Latin America and the continent of Africa. On lands where colonizing powers
ruthlessly conquered to establish power and control, while positioning themselves as a ‘superior
race’ and those colonized as ‘inferior races,’ colonizers debased the Indigenous populations as
they destroyed Indigenous cultural identities and ways of life (AHRC, n.d.). According to the
author from the AHRC, both Fanon (1963) and Freire (1970) argue that “the colonised groups
internalised the values and behaviours of their oppressors, leading to a negative view of
themselves and their culture. This results in low self-esteem and often the adoption of violent
behaviours” (para. 2.2b). And, like other forms of violence, lateral violence can become
normalized if it is not confronted. If the lateral violence does become normalized, then the harm
and trauma caused by the violence continues the cycle of violence (AHRC, n.d.).
In reading this basic explanation of lateral violence, one may get the impression that
lateral violence refers to physical or psychological confrontation, but it is invariably more
complicated. An insidious and detrimental form of lateral violence is the measure of ‘how
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much’ and ‘what type’ of blood one has flowing through their veins, and the following sections
explain these colonial constructs in more detail.
Mixed-blood: Blood quantum rule. There is a superficially simple explanation for
what blood quantum means, that is, “the amount of ‘Indian blood’ one possesses” (Chow, 2018,
para. 9); but to apply this ‘simple’ rule to a person’s being, based on flawed mathematical
equations, is a form of colonial violence. In settler-Canada, the blood quantum rule was/is used
by government, colonial settlers, and the patriarchy to decide who belongs to an Indigenous
community, and who does not – who receives services and supports, and who does not. As an
example, the Indian Act declared that Indigenous women and their children who married nonNative men would no longer be considered ‘Indian’ and consequently lost ties to their
communities and family supports, as well as health, housing, and social services (Pack, 2012).
“Blood quantum has become central to individuals’ and communities’ struggles for existence,
resources, and recognition” (Pack, 2012, p. 180), and it is used purposefully in detrimental ways
to continue the eradication of Indigenous Peoples on this land.
Pack (2012) notes a reductionist dichotomy between full-blood and mixed-blood Natives,
and names it the “blood equals culture” myth. This myth purports that, in the case of
Indigenous-Black people, we would be of “diminishing degrees” of real “Nativeness.” The
upshot of this myth is that there is a belief, by some, that the mixing of blood is associated with
cultural loss, and that the only way to ensure the continuation of Indigenous cultures is to keep
the blood lines ‘pure.’ This “blood hegemony” has become internalized by Indigenous
communities as a form of lateral violence, claiming only full-bloods can be the arbiters of Native
culture (p. 179).
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Mixed-blood: One-drop rule. For Peoples of African descent in the diaspora
(especially in countries where stolen Africans suffered the ravages of enslavement), the “onedrop rule”4 was/is a categorization used to enshrine slavery and determine who was a citizen and
who was not, based on having or not having at least ‘one drop’ of Black blood contained in one’s
body (Davis, 2010). If persons, regardless of age or gender, were believed to be of African
ancestry – that is held ‘one drop’ of Black blood –they were assigned a Black identity status
(Jordan, 2014), and consequently were treated as ‘property’ and dehumanized. As ‘property,’
enslaved Black women were raped by White men and bore children from this savagery. These
mixed-race children, having ‘one drop’ of Black blood, were consequently born into chattel
slavery, to have the same violence perpetuated on them as their parents (DeGruy, 2005).
Colonial violence was used as a weapon to enforce the delineation of who was Black and who
was White – who was a slave, and who was not (Jordan, 2014).
The reverberations of this brutal treatment still exist in the experiences of Black people in
our current political and social climates. Incredibly, in 2018, people who present phenotypically
Black are assigned an ‘inferior’ minority status by White-settler North America, as this
perpetuation of colonial violence continues in our societies today. Black people, and those who
present to White society as Black, agonize and die from sexual violence, extreme surveillance,
enslavement through incarceration, and restricted movement, to name a few of the forms of
violence that morphed from laws and policies of chattel ownership (Maynard 2017; Wilson,
Flicker, & Restoule, 2015). Because of colonial violence enacted throughout hundreds of years
of slavery and subsequent institutionalized oppression, within our communities we judge
ourselves and each other based on the colour of our skin – how much Black blood our bodies

4

Also known as the hypodescent rule, whereas racially mixed people are assigned to a subordinate rung on the racial
hierarchal ladder (and I might argue another day that it is a racist anthropological term, still in use today).
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hold – as we take on the views and attitudes of our colonizers in adopting the “slave master’s
value system” of the superiority of whiteness and the inferiority of Blackness (DeGruy, 2005, p.
134).
These illustrations of blood and identity, and the violence and death that has been
prolonged based on white supremacist notions of the colonizers, have been written about in
much greater depth and detail by those who study the mechanisms of white supremacist
ideologies. I however, wanted to give a brief impression of the more prominent points that
inform and are further discussed in this paper. I thank those who do this crucial, yet taxing work,
allowing emerging scholars like myself to access such vital knowledges and critical analyses.
Accordingly, in articulating these forms of violence as the realities of Indigenous, Black, and
Indigenous-Black Peoples in colonial Canada, I worked to ensure that I utilized research
approaches and frameworks that did not perpetuate the oppression and violence faced by these
populations.
Research Approaches and Frameworks
Given my social location and my understanding of mental health and trauma around
Indigenous and Black individuals and communities, I privileged intersectional Black feminist
decolonizing perspectives, as I considered identity theory as an intersectional framework.
In understanding identity and its formation, I looked to current identity theory to
understand this complex concept. According to Berman (2016), “Identity is a collective term for
the roles, goals, and values that people adopt in order to give their lives direction and purpose”
(p. 1), which may include, how we describe ourselves, and what we consider to be our traits,
attributes, perceptions, interests, and motivations. Identity is not rigid, but fluid insofar as it
transforms with the changes in our beliefs and values. However, Anthias (2008) considers an

50
intersectional framing of identity, whereas identity is not a possessed attribute of individuals or
groups, but is contextual within meaning, time, shifts, and contradictions, while paying attention
to social locations and processes. Anthias argues that as a theory, identity can include too much
within its boundaries, such as the notion of core self, group identity (us and them), who we claim
to be, and what attributes we claim as parts of who we are. Moreover, the author notes:
On the other hand the concept of identity can tell us too little because it does not flag
central questions of structure, context and meaning and therefore cannot fully attend to
the conditions of existence of the production of the different component elements under
examination... (p. 7).
I understand this to mean that the intersections of (as examples) race, gender, age, language, and
sexual orientation are part-and-parcel of my identity formation, in this time and place.
Anthias (2008) also makes a distinction between identity and belonging, which I found
interesting, though, the author does recognize the symbiotic relationship between the two. Given
my many decades of having to answer the question, “where are you really from” (italicized for
emphasis), I internalize such interrogations as part of my identity, as, I must belong somewhere
(or not?). Belonging also determines where I am included, where I am excluded, and if I have
access and participation in a group or receive the benefits of or harms from a group. Belonging
is relational, in that it may determine if my identity is considered individual, part of the
collective, or both (Anthias, 2008). These are relevant points to consider in discussing identity
and belonging, as we work to understand how we are individuals, and how we are part of a group
of Indigenous-Black people seeking to understand our identity.
Identity is influenced by trauma. Moreover, traumatic events can disturb the direction of
our lives and our identity in ways that we may not anticipate, and sometimes on a permanent
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basis. “The trauma that one is experiencing may be closely related to those things that a person
uses to define [themselves]” (Berman, 2016, p. 1). Trauma can affect not only an individual, but
also the group to which an individual may belong. Conversely, how we identify can also shape
the way in which we discriminate, construe, and experience trauma (Berman, 2016, p. 1). When
we have generations of communities who are strong in their identities and have survived
collective trauma, current traumatic events may affect the idea of identity more severely. In
other words, the more likely we are to be strong in our identity and belong to a group, the more
likely we are to react to discrimination and threats (Berman, 2016; Bombay, Matheson, &
Anisman, 2014a). However, having pride in a group identity and being prepared for the potential
experiences of biased events provides us with resilience in dealing with discrimination that can
lead to trauma (Bombay et al., 2014a). In further reflecting upon the underpinning theoretical
approaches of this work, and as I have laid out how identity formation is intersectional in nature,
I continue with intersectionality as a theoretical framework.
An intersectional approach allows for critical analyses of the multiple ways in which
race, gender, and geographical location (to name a few) shape the lives of Indigenous-Black
people (Cho, Crenshaw, & McCall, 2013; Crenshaw, 1989). Intersectionality may be more than
a theoretical framework, but also a methodology that has been adopted within disciplines of
study. Intersectionality may be considered a form of praxis, which works well with the
community-based participatory action research in which this work is based, as intersectionality
informs theory, and theory informs best practices and community organizing (Cho et al., 2013).
If the tenets of intersectional theory are adhered to, then knowledge production for community
should be a successful output (Cho et al., 2013; Etowa, Bernard et al., 2007), which is also a
principle of community-based research (Wallerstein & Duran, 2010). Though I align with an
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intersectional perspective, because of the entwinement of intersectionality and Black feminism, I
imbue my intersectional lens with a Black feminist position, along with decolonization theory.
Decolonization, as self-determination and political sovereignty, has the potential to
disrupt colonial European norms of what constitutes “knowledge,” and has been taken up in
Indigenous communities around the world. Decolonization is a resurgent movement grounded in
the sociopolitical realities of marginalized Peoples who bear the scars and wounds of
colonialism, and work to resist and triumph over colonialism, as individuals and groups
transform cultural structures to revive Indigenous ontologies and epistemologies in the Western
world (Sium & Ritskes, 2013). A key component of decolonization is the re-storying – the
retelling – of Canadian colonial history (Corntassel, 2009). “Stories are decolonization theory in
its most natural form” (Sium & Ritskes, 2013, p. 2), and we, the participants and researchers, are
telling our stories as we disrupt dominant colonial narratives and centre ourselves, as IndigenousBlack people, outside the White-settler glare.
Thus, the task becomes the wedding of these theoretical approaches in an applied fashion,
while understanding how this theoretical melange translates for Indigenous-Black research. To
start, both intersectionality, with Black feminism, and decolonization theories are critical in
nature. They look to examine the systems that oppress and are complicit in maintaining the
inequities that those in racialized and marginalized communities face, and examine ways to
address the inequities (Adelson, 2005; Cho et al., 2013). I cannot ignore the burden of the
multiple axes that Indigenous-Black women bear (but affects all Indigenous-Black people), in
speaking of both race and gender, and how we bear these axes in colonial Canada; however,
colonialism might be thought of as an intersectional axis unto itself (de Leeuw, Lindsay, &
Greenwood, 2015), twisted by race and gender. Though anti-Black racism and Indigenous
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bigotry can be thought of as two separate conceptualizations, I posit, based on my understanding
of intersectionality and Black feminism, that for Indigenous-Black people in settler-Canada,
colonialism, race, and gender cannot be teased apart when exploring Indigenous-Black identity.
Crenshaw (1989) notes, “These problems of exclusion [from feminist and antiracist discourses]
cannot be solved simply by including [Indigenous] Black women within an already established
analytical structure” (p. 140). Consequently, though I approach this work with separate
theoretical perspectives, they are ultimately woven together in the experiences of IndigenousBlack people.
As well, there are critiques regarding anti-racist discourses (see Lawrence & Dua, 2005)
that do not address the overarching colonial forces that seek to dispossess Indigenous Peoples
and communities in settler-Canada, by people of colour who are perceived as settlers (Dhamoon,
2015). Given the complexities of understanding the connections of colonization, anti-Black
racism, and patriarchy, and how these interconnections play out for Indigenous-Black people in
how we navigate our identities, not only in the larger society, but also in facing similar
oppression within our communities, I feel this line of inquiry would be better served as an indepth analysis that is beyond the scope of this work. This topic will be addressed in a future
paper, because I believe it is crucial to unpack and understand how we fit as both Indigenous and
Black – with claim to land, or, stolen settlers on stolen land (Amadahy & Lawrence, 2009)?
Accordingly, though knotty, these plaited intersectional Black feminist decolonizing
theoretical approaches engendered the use of community-based participatory action research as a
methodological umbrella in exploring identity, mental health, and trauma, as this methodology
supports these theoretical perspectives in the exploration of the complex realities of IndigenousBlack people.
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Arts- Based and Community-Based Health Research
Hence, my work is guided by an arts-informed community-based participatory action
research approach (CBPAR). As a methodology, CBPAR may be preferred to traditional forms
of Western research, as it respects Indigenous wisdoms and experiences, as well as Indigenous
knowledge transmission, through oral and artistic traditions (Knudson, 2015). Moreover, a
CBPAR paradigm emerges from work in non-Western countries and focusses on Indigenous and
marginalized communities, where community members are co-authors in the production of
knowledge and social change, but just as importantly, allows for the introduction of world
Indigenous ontologies, epistemologies, and axiologies into the realm of what is knowledge – not
just the colonial “gold standard” (Fals-Borda & Rahman, 1991). Our histories and geographies
as forms of transformation and empowerment encompass participants and researchers.
It is an appropriate methodology for this work, as it allowed participant voices to be
inserted into the history and geography of their communities. CBPAR methodology has the
potential to disrupt and reshape assumed hegemonic histories and geographical locations (Etowa,
Bernard et al., 2007), and this is a goal of the POR project. To crystalize this process, I use an
exemplar of the work of Etowa, Keddy et al. (2007), who were guided by the principles of
CBPAR in their investigation of the mental health care of African Canadian women. Utilizing
semi-structured interviews, the researchers interactively discussed the mental health experiences
of the women from their perspectives, and with the women’s own meanings and interpretations.
The researchers noted, “The first-person experiences elicited through the qualitative questions of
‘what,’ ‘how,’ and ‘why’ explicated the relevance of the data to their realities and strengthened
the data” (p. 205). Etowa, Bernard et al. (2007) applied a CBPAR approach to improving Black
women’s health in rural areas in NS, as women in these regions face cultural barriers to receiving
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adequate mental health care. The outcomes of the community-engaged project saw the
formation of collaborative partnerships and resulted in pertinent information regarding the health
of African Canadian women disseminated throughout their communities and country. During
this project, researchers trained in CBPAR were empowered to develop the skills necessary to
conduct respectful research in the African Nova Scotian community regarding appropriate
mental health care, and to affect health policy. However, finding health care research to
corroborate and further explore how to support Indigenous-Black people in our need for
appropriate and supportive mental health care was difficult. Nonetheless, CBPAR allows for the
implementing of various methods to procure rigourous rich data, and the documenting of the
experiences of Indigenous-Black lives is one way to combat revisionist histories and reveal the
true stories of a People. As we are telling our stories, we look to re-narrativize the historical and
current accounts brought forth and embedded in White dominant society, as we invalidate the
alienation and exploitation of a marginalized group in claiming our Nationhood and citizenship
in a colonial country on stolen Indigenous land (Vansledright & Afflerbach, 2000).
My research in the POR project emulated the work of Etowa, Keddy et al. (2007), as the
participants became co-researchers in knowledge production, and researchers and participants
learned from each other, as we built capacity in the telling of stories. In utilizing CBPAR to
explore mental health, mental health care, access, and services, participants had the opportunity
to unpack their experiences as they shared and learned how larger colonial forces are tethered to
our mental health and trauma experiences. For our workshops, participants worked together with
researchers to ensure the creation process was successful, and participants were able to discuss
what they felt was required in being effective in the project. Thus, power was shared amoungst
all in the workshops.
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In the traditions of community-based research, the POR project exemplified tenets
espoused by scholars such as Fals-Borda and Rahman (1991) and Israel, Schulz, Parker, and
Becker (1998). Hence, the design of the POR project was a collaboration with community
members from a previous project, where it was identified as an outcome that acknowledging and
understanding Indigenous-Black identity was vital to the wellbeing of this population.
Accordingly, researcher Dr. Wilson and co-collaborator Denise Baldwin conceptualized the POR
project, and worked together to bring the project to fruition, with the help of a community-based
Indigenous-Black advisory committee that counselled on each step of the project.
As a element of community-based research, participants in the POR project contributed
in the data collection and are currently participating in community launches showcasing their
stories in community, as knowledge mobilization. As the participants are the owners of the work
they created, they are now taking the fruits of their labour and starting projects of their own in
community, thus integrating the new knowledge and creating projects involving, for instance,
health research and work with youth, as examples of direct action resulting from their
participation in the POR project in the sharing of their stories.
Digital Oral Stories as CBPAR
Digital storytelling is a form of oral history transmission. Like many narrative processes,
it can be a decolonizing movement for community members and communities alike. It promotes
transformation and empowerment, as it is used as a form of resistance and a disrupter of
hegemonic revisionist settler-Canadian history (Fanon, 1963; Stanley, 1998) with an
incorporated critical analysis (Dupagne, 2010). Oral history has been used to document
community experiences of migration across cultural contexts and geographies (Manuelito, 2015).
It has been utilized to illuminate and archive voices active in liberation, civil rights, and people
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movements (Etienne, 2012; Kim, 2008; Nasstrom, 1999); accordingly, I utilized this method as a
way to communicate personal and collective knowledge and to document individuals and their
communities – connecting youth, Elders, languages, and spiritual teachings (Manuelito, 2015).
Telling and documenting our stories are acts of liberation, as, in archiving our voices, we
are joining with other colonized communities around the world who have documented the
livelihoods and wellbeing of their people in the struggles for justice (Dupagne, 2010). Strong
Indigenous-Black visual media are acts of resistance (Allan, 2006), as we document how our
intersectional identities will disturb the current hegemonic narratives that have usurped our
rightful place on this land (Stanley, 1998). I regard the creation of these videos and the increased
use of this method as an anti-colonial Indigenization process for activism, assisting participants
in telling their stories, and to have control of the stories told through the arrangements of the
symbols and representations they include in their digital stories (Toorenburgh, 2018). These
stories, knowledges, and experiences will be readily available and accessible for future
generations, thus they are transformative in nature, as they reverse the colonial gaze on
Indigenous, Black, and Indigenous-Black communities (Thomson, 2007).
For our purposes, digital storytelling consisted of creating short (3-6 minutes) videos of
participant experiences (Leavy, 2015), with the use of hand-held tablets and free movie-making
software available with the tablets. With the guidance of the artist facilitator and researchers as
facilitators, participants started the process of creating their videos with writing or drawing
storyboards and/or mind maps (whatever process felt most comfortable) to illustrate possible
ways to organize how they were going to put their videos together. As participants had gathered
their media prior to and during the workshops, they composed their thoughts, symbols, and
representations together with their storyboards and mind maps to create ideas for their videos.
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Some participants knew what they were going to include in their stories from the beginning,
others added and deleted as the process progressed. As there was a range of technological
abilities, we learned then taught each other how to make stories into videos. Participants came
together and became film makers, as they imparted experiences, desires, and hopes in a digital
format that has the potential to be shared around the world.
Methodology
The Proclaiming Our Roots Project
The Proclaiming Our Roots: The Mixed African Diasporic Indigenous Oral History
Project (POR) was funded by the Social Science and Humanities Research Council and is the
brainchild of my supervisor Dr. Ciann Wilson, and co-collaborator Denise Baldwin. The POR
project comprises co-researchers who are scholars, community leaders, and activists of
Indigenous, African diasporic, Indigenous-Black, and allied ancestry in Ontario and Nova Scotia.
The purpose of POR is to acknowledge and bring awareness to the historical erasure of
Indigenous-Black communities in settler-Canada (Mills-Proctor, 2010), and to examine the
socioeconomic factors that affect these communities. POR objectives include the historicizing of
mixed Indigenous-Black Peoples in the Canadian mosaic, and exploring how we survive in the
context of colonial structures that include, capitalism, racism, intersectional oppression,
structural inequities, lack of territory, and social, cultural, and geographic displacement. POR
aims to understand Indigenous-Black experiences of intersectional violence and how such
violence in turn affects health and service access, including mental health and trauma. To this
end, we asked participants to tell their stories in an effort to elucidate their histories and
geographical locations – to allow their voices to be heard in the production, rewriting, and
sustaining of their knowledge (Sium & Ritskes, 2013). As a research assistant, I have aided in
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the facilitation of the POR project, while co-creating in the stories and narratives developed, as
POR employs community mapping, digital oral histories, and community dialogue sessions, with
semi-structured interviews as qualitative methods.
Design
The POR team organized two 36-hour workshops – one in Toronto, Ontario, the other in
Halifax/Dartmouth, Nova Scotia, in the summer 2017 and spring 2018, respectively. These two
areas are geographically located where both Indigenous and Black communities have existed in
proximity to one another for hundreds of years (Mills-Proctor, 2010). The Underground
Railroad, with passages to what is now Southwestern Ontario, assisted in the creation of ethnocultural hubs in the area and migration has seen an influx of Caribbean and continental African
people to the region (Sadlier, n.d.). Nova Scotia has the historically oldest Black community in
Canada and is home to Mi’kmaq-Black communities (Mills-Proctor, 2010).
Participant Invitations
The researchers (including myself) and collaborators in the POR project invited nine
participants in Toronto and seven in Halifax/Dartmouth, to participate in the workshops. We
used word of mouth (snowball sampling) for the invitations, as we benefited from the esteemed
co-researchers’ contacts in both Toronto and Halifax. Participants were invited based on
meeting the predefined criteria: self-identified Indigenous-Black ancestry, living in the Toronto
ON or Halifax/Dartmouth NS geographic areas, ranging in age from 20-50 years, and of various
gender identities – gender non-conforming, female, and male. Signed informed consents were
obtained from participants prior to the start of the project. We honoured the participants who
took part in the workshops, as we considered their time as valuable as ours, and understood that
it might be difficult to get to the workshops, so we assisted in that regard. Therefore, as an

60
appreciation, participants were offered a $300 honorarium, as well as $35 for transportation
costs, and the covering of child care costs, if required, for attendance at the workshops, held over
four days, as well as attending teleconferences and interviews.
The Process
For both the Toronto and Halifax/Dartmouth workshops, and prior to the start of the
workshops, the research team held a teleconference with the respective groups of participants.
Each teleconference lasted on average 1.5 hours and served as an orientation to the project for
participants. The participants were asked to gather meaningful media, such as images, videos,
writings, ideas, and sounds that they would like to see included in their digital stories. It was
beneficial to meet each other in advance, at least by voice, so we had a sense of who we were as
a group that was going to spend considerable time together.
The multi-day workshops were held over evenings and weekends to accommodate
participant work and life schedules. Participants and researchers first met in person on a Friday
evening at a community-based centre and our Elders, whom we had invited for support and
counsel, opened the workshops as we smudged (in one workshop we also held a Libation
ceremony) and sat in circles for group discussions. We then got to know each other a bit more as
we went over what the next three days would look like. We started by sharing thoughts and
possibilities of what the digital stories might entail, things the participants might want to include,
and how we were feeling as we were about to start on this journey into, for most of us (including
myself), unknown terrain. Participants were provided the following guiding questions to help
them conceptualize their digital stories: 1) What do you know about your family histories,
geographies, and identities that you would like to share? 2) What parts of being Black are you
most proud of? What parts of being Indigenous are you most proud of? What is special about
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having this mixed ancestry? 3) What are some of the challenges and realities of being a BlackIndigenous person? How might this be related to the health and wellbeing of Indigenous-Black
people? 4) Canada has been engaged in a Truth and Reconciliation process with Indigenous
Peoples to address Canada’s colonial legacy and the issues faced by Indigenous Peoples. What
does Truth and Reconciliation mean to you, especially in the year that Canada is celebrating 150
years of colonialism? And 5) Can you think of a particular moment or incident that might help
someone else understand your daily realities?
After the four days of workshops had ended, and with their oral history digital stories
created, participants were asked to contribute their thoughts and answer open-ended questions in
a semi-structured interview that lasted approximately 1.5 hours. Most interviews were held in
person, but for the participants who could not meet in person, a telephone interview took place.
In facilitating the interviews, we included conversations about the making and message of each
digital story, Indigenous-Black identity, social services, health and health care access, Truth and
Reconciliation, and reflections on the workshop process. The community mapping exercise was
a collaborative process, and the participants were encouraged throughout the four days and in the
interviews to share their family, geography, and community histories of being Indigenous-Black
in settler-Canada. They were asked to identify any geographic locations that were germane, and
recall any historical or current journeys taken by them or members of their families and
communities.
The audio-recorded group discussions (focus groups) and the interviews became the data
corpus of the project. Accordingly, participants were involved in the qualitative method
collection of POR, which included community mapping, digital oral history storytelling, group
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discussions, and interviews. Consequently, all participants took part in all the different data
collection components.
Data Analysis/Interpretation
This paper reflects findings, in particular the data, gathered primarily from the Toronto
workshop, as the Halifax/Dartmouth workshop took place after my data collection was needed to
complete my master’s thesis, of which this paper is part; though, reflections are from both
workshops. All data from the audio-recorded group discussions and the audio-recorded semistructured interviews were transcribed, and I analyzed and coded the data; however, only
thematic content data referencing identity, mental health, and trauma were used for the purposes
of this paper. I chose thematic analysis as it provided detailed, rich, and complex data analysis
(Braun & Clarke, 2006). As my theoretical framework is critically transformative in nature
(Nelson & Prilleltensky, 2010), I reflected upon this perspective when considering thematic
analysis. I utilized an inductive approach, as this was exploratory research.
To start the process of analysis after the transcriptions were completed, I read all
transcribed data to be able to accurately reflect the data in the analysis (Harding, 2013). I
subsequently identified categories under which the data could be grouped, or “coded.” This
process facilitated the creation of a code book, in which major categories were identified and
coded. From these broader categories, subcategories were identified and coded. As an example,
in the transcripts I identified the major theme of Indigenous-Black identity, and as subcategories,
I pinpointed land connection, connection to community, and resilience, strength, and pride, and
coded them as such. The next step was to upload all the transcripts into the NVivo 11 qualitative
analysis software and set up the categories as “nodes” and set up the subcategories as “child
nodes” as corresponding from the code book. In total there were 15 nodes and 66 child nodes to
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theme the data corpus; but I reiterate, I was only looking for data nodes exploring identity,
mental health, and trauma. Once the nodes and child nodes were set up, I again read the
transcripts and placed bits of conversation in the corresponding nodes and child nodes, based on
similar connections and commonalities, thus creating the themes of analysis (Harding, 2013).
From there, I checked each node and child node to ensure that I did not miss any data relating to
identity, mental health, and trauma. I subsequently included some of the findings in this paper.
Themes were determined at a latent level (Braun & Clarke, 2006), as I considered the
underlying meanings of the participants’ sociocultural experiences and the intersectional forces
that have shaped their lives. As the development of the themes is open to my interpretation, I
checked my coding with Dr. Wilson as a level of ensuring validity, along with establishing
prolonged engagement, the use of theory and data triangulation, and member checking (Padgett,
2012), which included summations of the discussions during our gathering times as a form of
authenticity and accuracy.
Findings
Indigenous-Black Identity
From the participants, I found Indigenous-Black identity salient throughout the findings,
along with recognizing the intersections that accompany multi-dimensional identities. In settlerCanada, a racialized dual-identity is fraught with the racist tension and settler-domination of
living in a colonial state (Lawrence, 2004). Several participants spoke about the racism they face
as a part of their identity; however, the racism was often directed to one side of their identity,
based on how they phenotypically appear, and many participants discussed how they felt they
had to choose:
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… I face a lot more racism because of the colour of my skin. … I am not always viewed
as Indigenous; I am viewed as a Black person but I self identify as both and I would like
to be recognized as both, (Interview).
Some participants felt a sense of shame for not acknowledging the Black or Indigenous side of
their heritage, as this participant noted, there was much to navigate in identity and what that
means now and what it has meant in the past:
Yeah, I was just Indigenous. I knew my dad was Indigenous and I never took a lot of
pride in it until I got to university. And, I feel like my story shows that a bit and sort of
navigating that a bit and the shame at the beginning. I was trying to hide my Blackness
because I feel like my Blackness hides my Nativeness and as well as the racism I am
trying to unlearn right now, (Interview).
Participants discussed the pain of feeling they have a fractured identity and not knowing who
they are or where their people have been, as there is no homogeneous Indigenous-Black identity:
[I] know more about being Black and how to navigate that pain and it’s completely
different …the culture … it’s difficult to get that back and this pain. There is a decent
amount of pain and being lost and being fragmented and I think that is what is special.
There is no way to describe being both Black and Indigenous. You feel fractured all the
time. You will wish that someone will like tell you hey, this is who we are and this is
where you are from, (Interview).
Like we are from different nations … some of us are First Nations, some Métis, some
Inuit …we are all mixed up. Like for Black-Indigenous people … to be united as one
community, we need to even recognize ourselves, the similarities of the histories and how
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they correlate with each other … It’s just really hard to navigate these two identities that
are seen as second-class or third-class citizens, (Interview).
Mental Health
Contained within the oppressions of Indigenous, Black, and Indigenous-Black identities
in settler-Canada, coupled with the lack of appropriate mental health care support, participants
struggle with their mental wellbeing. Participants found that maintaining an Indigenous-Black
identity is demanding and a stressor on their mental health, as they feel the need to educate on a
constant basis around their multiple identities. Participants shared how they must explain the
similarities and differences of their races and cultures as protection of who they are, as they
relive the trauma perpetuated against them and their communities; consequently, it stresses their
mental health:
But when you are Black and Indigenous you … go through so many instances where
people are saying so much messed up stuff about your culture or what it means to be
Black or Indigenous. It’s kind of taxing on your mental health .... But when you walk with
those oppressed groups and you walk with those moments and those memories and you
try to preserve it … somebody spews … rhetoric or misrepresents your community in a
totally different or completely wrong way … then you walk with those traumas and
sometimes you have to revisit those traumas just to educate someone and you do what
you can just to protect your culture and community ... I guess that is what I was trying to
allude to when walking with two oppressed identities, (Interview).
However, state services cannot be trusted; participants elucidated how they suffer with their
mental health issues, as they do not seek help for their wellbeing, for fear of intrusion by the
colonial state:
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… I could be struggling with things and I am actually, for the most part. I wouldn’t
access anything unless I desperately needed it … Just cause there is a constant threat of
CAS [Children’s Aid Society] and stuff and getting into your life and disrupting it. Even
though they don’t understand anything in Indigenous culture, [CAS] had a Native
worker, you know. But a lot of them are fucked up themselves, (Interview).
The intersections and stigmas placed on Indigenous-Black bodies impact their lives in many
ways, and such intersections and stigmas are barriers to adequate mental health service access:
I experience racism because of my Blackness and the people who enact violence against
me for those reasons, they don’t read me as Indigenous or I am not status and that’s not
something I present necessarily. When I try, it’s not something people necessarily ask, at
the doctor … how people are read certain ways, like barriers to access. … I work in the
shelter system and I see that a lot around mental health and addictions and people are
really stigmatized and are held to a different standard .... How does it impact me? My
mixed heritage? It is hard to identify because I am a trans body. Like gender nonconforming. I’m almost like two spirit, queer like it’s hard to say…, (Interview).
Intergenerational Trauma
Intergenerational trauma, as generationally shared trauma of Indigenous-Black people, is
not fully acknowledged as a part of colonial enquiry in settler-Canada, even though knowledge
and evidence demonstrate that trauma has existed within Indigenous and Black communities
since the arrival of the White man (Nelson, 2015; Roy, 2017). I now document that
intergenerational trauma exists within Indigenous-Black communities, as well. This participant
spoke to the work of dealing with trauma from two cultures enacted by one colonial settler-state:
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What I would like for people to know is that you walk with two histories of trauma and
you have to represent two different community backgrounds that have had extremely
historical instances with white supremacy and colonialism. They often get mad when you
talk about race or how that impacted your life, your immediate family, ancestral family,
cultural heritage or lack thereof, (Interview).
Slavery, as historical colonizing violence and its residual oppressive manifestations, and current
residential/boarding school brutality exhibit as intergenerational trauma that affects IndigenousBlack people today (Eyerman, 2001; Gone, 2013). These participants shared how they deal with
trauma and colonialism concomitantly:
I was thinking about all the kids who are the 60s Scoops, residential school, CAS and
they have the highest numbers and again, there are these targeted populations
throughout history and as we found out in the five years even on the East coast, in
Halifax, and New Brunswick and Nova Scotia, they had a Black residential school… they
really struggle with that because Indian residential school still really impacts them today
… and the history of Canada and the interaction of Black and Indigenous people. ...
Maybe a lot people don’t talk about that story. For me it is a big story of my life. I can’t
imagine it is not that impactful for others, (Workshop).
I also have the Indigenous aspect of me that is stereotypical of me and addictions, trauma
after trauma, high school drop out, junior school drop out, like was on welfare, lived in
social housing, typical welfare bum, (Interview).
It is unique in that you carry a lot of the history and trauma on both sides and when you
look at the stats you carry a lot of the worse stats on your back. Like in terms of high
suicide rates. Highest poverty rates, (Interview).
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Lateral Violence in Indigenous-Black Communities
Participants articulated how lateral violence, as a form of unresolved trauma, is often
unspoken; “skeletons in the closet” violence that can be hushed-up for generations, allowing the
continued perpetuation of violence within communities. Participants talked about feeling
estranged and not accepted within their communities, and feeling that they have to defend who
they are and their identities. This is a form of lateral violence:
… but for a Black AND an Indigenous person, the first thing they see is Black and then
Indigenous or they don’t’ even see Indigenous, so you are constantly being questioned
about your identity to the point you don’t want to be part of the community … because
you feel like you are in a museum because people are constantly questioning you, like
how you are this and that, [and] that doesn’t make sense. … culturally, you don’t always
feel like you belong in Black community. Like I feel alienated. … I grew up with my mom.
I grew up with my Indigenous side and it makes sense to me why I feel like the way I do. I
didn’t grow up with my Black side, (Interview).
In acknowledging that violence is perpetuated against Indigenous and Black people outside their
communities, participants noted that it can be difficult for members of Black and Indigenous
communities to acknowledge the lateral violence within communities, in understanding mental
health concerns:
… mental health is really stigmatized in Black and Indigenous communities as well as
sexual violence. We don’t ever talk about it and we don’t ever name it. There is just a lot
of silence around these issues. I think on top of it and being labelled as violent criminal
bodies, the madness adds to that perception, (Workshop).
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Regardless of the lack of recognition of the lateral violence, participants revealed as part of their
lived experiences, violence enacted on them within the community:
From my Indigenous identity, throughout my life, I have experienced domestic violence,
sexual violence from people that you know I thought I could look up to as a mentor and
be safe, but I wasn’t. I have experienced child sexual abuse, so a lot of sexualization in
my life. But … when I came in tune with my Indigenous heritage and my identity, it made
me look at myself differently, as in a good way, and to make me forgive myself. It made
me realize that it wasn’t my fault, (Interview).
Mixed-Blood, Identity, and Service Access
A prominent theme that emerged from the findings was the guilt some participants
described in accessing (or not) services and benefits for Indigenous and Black communities,
because of not suffering trauma as “full-blooded” Indigenous or Black people. This guilt is
taking a toll on Indigenous-Black health, as Indigenous-Black people hesitate to avail themselves
of such services. This participant noted how ‘official’ documentation can delineate identity and
‘refute’ access to services:
I didn’t feel like I could go to the office. I felt fraudulent … I didn’t have the paper to
back it up and I feel like so much emphasis is on the paper, and I have been attacked like
you are just trying to milk the system or you are just trying to milk the money. And I
didn’t want to go into the office and experience that … I didn’t feel like I could without
having the paper. And I don’t have a card, [and I do not have] the historical
documentation to [provide to] other people when I am challenged. After having [the
paper] … I feel confident enough now and after going through that and having that
historical understanding. … I feel guilty for choosing a side almost, (Interview).
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Some participants felt that they did not ‘look’ like they should receive support from race- and
culture-specific services; therefore, they did not avail themselves of support in an attempt to
alleviate the guilt and not face the impending racism:
Me like trying to walk into an Indigenous based health service centre, other than Regent
Park, I think I always get that second look and then it is always this weird uncomfortable
[feeling]. I always make light of it. I think it is kind of awkward. I know what full-blooded
Indigenous people go through and I am thinking that maybe I am taking up resources for
someone that is 100% Indigenous and someone that is discriminated against all the time
for being Native in the city. Like am I taking up some of their space and should I access
something a little less racialized? (Interview).
Participants accessed the health services where they felt more comfortable. A participant
questioned whether they could be comfortable enough to do health research in communities
where they may not fit the profile of how they wanted to be identified in doing their work:
I do access more Indigenous services than I do Black services … there is this wall
sometimes [in] … Black communities. And the thing is like I want my research to talk
about mental health in Black communities and Indigenous communities, but I don’t want
to talk about that with any push back, but learn from mentors. But at the same time,
should I be doing this work as a mixed individual, or should a Black person be doing
this? … should I be questioning as a mixed-race identity mental health [user of services
and researcher], or can I do both Black mental health and Indigenous mental health? It’s
that question again, the push back, like no it should be a Black person doing this or a full
Indigenous person doing this, (Interview).
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As Lawrence (2004) notes, mixed-blood identity can be so nuanced that in some families, a part
of one’s identity is suppressed to escape colonial state oppression. For example, urban mixedblood youth and young adults who value and take pride in their Native identity can be perceived
as appropriating Native culture, or are considered not of Indigenous culture because they do not
feel the same sting of colonization. This can be distressing and lead to feelings of shame, guilt,
and less value as a person of Indigenous ancestry, as noted by this participant:
Well even telling my story, my dad was a 60s Scoop child and my grandfather was an
Indian residential school survivor, I feel like I haven’t experienced enough trauma to
claim to be Indigenous, as if trauma is related to being Indigenous, but I feel like my
story is less valid and I feel … guilt to take up space to tell my story and my story is so
urban. … I am an urban Black Native. That’s because I know what being urban means. I
haven’t faced what they faced … and I feel like that kind of resolves some of the guilt I
have inside of me when it comes to wanting to go back to my community and feeling the
shame and the guilt, the guilt for having such a privileged life and I feel like there is a lot
there and in terms of me being anxious about that. I haven’t faced the colonization that
they faced with all the underfunding on reserves and the suicide epidemics. I haven’t
faced that. I just feel very guilty, (Interview).
As lateral violence, blood quantum and one-drop rule logic are forms of colonial
domination, and I wanted to share that it is a concern that needs to be addressed for us to further
liberate ourselves from the colonial structures that seek to oppress us, as we work to minimize
the violence against us in our communities. This could potentially be a topic of further in-depth
research, as our Indigneous-Black identities and lives are tightly woven into the attitudes of how
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others perceive us, and the laws and policies of the state – we must find ways to extricate
ourselves from the fallacies.
Resilience and Pride
That we are still here on Turtle Island and surviving in the East and West, North and
South, was a poignant theme of sharing that allowed participants to bond in comradery
throughout the workshops. They disclosed how their Indigenous, Black, and Indigenous-Black
ancestors have gone through much pain, toil, and trauma on Turtle Island. As their descendants,
participants expressed how they have suffered intergenerationally at the hands of the settler-state.
Yet, there was also a sense of pride, as participants verbalized how strong we are as IndigenousBlack people, as we have endured to this point in our stories. Participants expressed pride in
how resilient we are, and in working through the pain and trauma, they recognized and
appreciated profoundly our resilience:
Oh it’s just rich history. I don’t think [I would] want to pick anything else really. Even
though the history could be seen as rooted in pain … I think on both sides … we both
have a sense of humour to survive and we are both very resilient … two heritages that
have a lot of similarities, like the colonization part, and being displaced from land, and
having your language taken from you, and being forced to conform to somebody else’s
belief systems [and] to their language. … I just feel like a lot of pride in [my heritage] …
and even though there is so much disparity in the history, the fact that we pulled through.
Amazing, (Interview).
I feel like my ancestors are very powerful because they survived so much. I feel like a
sense of empowerment and everything that they survived and the fact that I am still here
and the fact that I am unapologetically claiming to be Black and Indigenous, (Interview).
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Participants remarked that when they learn about their histories and understand their identities
and cultures, such learnings and understandings assist in successfully traversing the settler-state:
… I am speaking a lot to factors in mental health, and I had my own feelings [with]
mental health, and I think a lot of [it] extends from crisis with identity. … Once you have
a stronger core – identity, and once you are more in touch with your culture and ancestry
… so much research has proven that you will be more successful, (Workshop).
To move a step forward, being strong in tradition and knowledge can allow the full appreciation
of identity, as this participant related in their experiences of resiliency to identity:
[As a Black and Indigenous person] I think my experience is … the stereotype for both. I
have been both good and bad stereotypes. I have been the stereotypical mother, a single
mother, an ex-drug addict, and an ex-sex trade worker. Like all that stereotype. But also I
have been a stereotypical strong Black woman that is extremely resilient and that has a
traditional mindset that is revolutionary and I have that. … my duty to respect certain
aspects of the land and all of those things encompass my families’ experience, all of those
things encompass both Black and Indigenous identity, the good and the bad, (Interview).
Not to be developed as a theme necessarily, I nonetheless wanted to highlight the built-in
reflexivity of the POR project as a form of resilience. Because this research is community-based
and therefore co-investigated with Indigenous-Black participants, researchers were reflexive in
ensuring that our approach to this work was ethical, accountable, responsible, and grounded in
principles that honour the participants’ lived experiences, and that this research was beneficial to
Indigenous-Black communities. A form of decolonization is resistance to “research for the sake
of research” in Indigenous and racialized communities (Schnarch, 2004). Such practices further
oppress the communities from which historically opportunistic researchers have extracted
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knowledge and furthered their careers, yet these communities do not reap any of the benefit of
the research. We understand this from our collective memories:
[1] And I said sure I will do it. I will tell you what, I was hesitant at first. I was like is it
going to be true and because if I go in there and see a sea of white folk but oh brown
faces! Yes! (laughs) no disrespect but …
[2] … it was definitely a huge thing to put together a research team for me. I will tell you,
we have two white allies, and everyone else is either Indigenous, Indigenous-Black, or
Black and that is our team and it was very intentional for me to have that composite.
[1] Sure, for the thing for me, growing up in Windsor, getting into a room full of
caucasians to tell my story and your back goes up, (Interview).
As the sharing of our stories is of historical, social, and political significance, our
narratives can be a form of resistance and resilience in colonial relations, as we work toward
self-determination and equitable relations on Turtle Island (Dunbar, 2008; Schwan & Lightman,
2015).
Discussion
Indigenous-Black Identity
With the uniqueness of a culturally racialized dual Indigenous-Black identity and the
historical ramifications of both Indigenous and Black distinctiveness, the theme of identity was
ever-present throughout the workshops, and was interlaced into the many facets of who we are as
the First Peoples of two lands – Indigenous to both Turtle Island and the continent of Africa. It
is not a coincidence that the European racial hierarchy established to delineate superiority of the
White race was also used to sow resentment and divisions amoungst those they regarded as
lower on the racial ladder – Indigenous and Black folk (Mills-Proctor, 2010). Nonetheless, in the
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face of White colonial oppression, Indigenous and Black people came together to unite for the
common cause of fighting oppression and colonization (Mills-Proctor, 2010), but this union has
not been without its consequences, specifically from the hegemonic settler-society in which we
survive.
From the findings I note that the state, as well as some in our own communities, attempts
to identify us with blood quantum rules – ‘one drop’ of Black blood we are subjugated and made
to appear inferior and not identified as Indigenous. For our Indigenous identity, we may not be
accepted fully in the Black community, and blood quantum tells us we are not Native enough –
opposite rules of blood identity to maintain violence against our bodies, as set down by the
colonial settler-state. Colonial racial constructs are used to dictate how comfortable we are in
identifying our Indigeneity and Blackness. For Indigenous-Black people, as with Indigenous and
Black Peoples, policies and laws in Canada try to make homogeneous groups of “visible
minorities,” as we are referred to in legislative and Federal documentation. Such indolence
facilitates the process of identification for public and private institutions, such as gathering
statistics, health policy, judiciary systems, policing systems (i.e., racial profiling/carding), and
the maintaining or denying of social and health services (Mensah, 2014). These minority
groupings are reflected in mainstream media by perpetuated racialized stereotypes which
negatively affect education, job seeking, apartment renting, house buying, etc. for IndigenousBlack, Indigenous, and Black people (MediaSmarts, n.d.; Mensah, 2014). Such groupings by the
state and by society define our identities and may negate a part of who we are. This peripheral
categorizing may hinder our access to adequate health care, as we feel we may not fit into the
definitions of how settler-society perceives us. Thus, it is difficult when an Indigenous-Black
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person has not explored both (multi) sides of their identity or feels shame in attending to only
one part of their identity. A fractured identity is the pain of not knowing who we are.
For Indigenous-Black people, identity formation and maintenance are complex and
nuanced. Identity is not static, but fluid. As we learn our histories, who we are, and where we fit
on this great land of Turtle Island, the social construction of our identity will change over time as
it is stretched and pulled by constructs like race and gender, while influenced by how we are
perceived by others (Anthias, 2008; Berman, 2016). Nor is identity homogenous for IndigenousBlack people; our lives and experiences are diverse as we learn how to navigate our identities,
negotiate our intersections, and survive in the settler-state (Lawrence, 2004; Mensah, 2014).
Nonetheless, we are bridging the identities of Indigenous Peoples in the diaspora and
Peoples of African descent in the diaspora, as we use identity to form a sense of community, to
work towards and increase our social, cultural, economic, and political relationships in solidarity
(Vertovec, 1999). Yet, as uniquely mixed-blood persons, we feel, at times, a sense of shame
when we do not attend to a side of our identity. More specifically, when there is a concerted
effort by the state to eliminate Indigeneity with cultural destruction (to make it less complicated
to steal the land and resources), and with the violent identification of Blackness by phenotype (to
relegate to a substandard and inferior position in settler-Canada), we struggle with the
authenticity of who we are, as a form of ideological racism (Amadahy & Lawrence, 2009;
Lawrence, 2004), and that affects our mental health and wellbeing.
Mental Health
In the context of mental health as the emotional, psychological, and social wellbeing of
Indigenous-Black people and communities, included is the factor of how we deal with stress
(MentalHealth, 2017). Findings showed how a racialized dual identity increased participants’
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stress levels, thus affecting their mental wellbeing. In exploring Indigenous-Black identity in
relation to mental health wellbeing, from our Indigenous ancestry we understand that we suffer a
greater number of stressors. This is the result of Canadian European colonialism and the ensuing
deleterious consequences of psychological distress. Yet, we may not seek treatment from
institutions that are viewed as systemically discriminatory (Kirmayer et al., 2000; Kirmayer &
Pederson, 2014). Crime, violence, cultural conflicts, negative relations with the police,
discrimination, and racism have been associated with the intergenerational impact of
colonization and acculturation (Adelson, 2005; Benoit et al., 2016), yet the effects are still not
fully researched in Canadian health (Khan, Kobayashi, Vang, & Lee, 2017). This absent insight
extends to acknowledging the intersections of race, gender, oppression, exclusion, and diversity
in health care and access (Etowa, Keddy et al., 2007). Health service access as a ‘one size fits
all,’ negates the intersectional differences of social, economical, political, and cultural spheres in
which Indigenous-Black people find themselves (Nestel, 2012). Thus, our uncomfortableness in
accessing health services deemed to belong to the one dominant cultural identity, coupled with
the additional stress of educating those who define us without knowing who we are, adds another
layer of stress, further hindering our mental wellbeing. Given the colonial history of the
abduction of Indigenous and Black children by the state (Benoit, 2016; Eyerman, 2001),
inappropriate beliefs in race-based genetic differences, language barriers, culturally inappropriate
screening services (Kirmayer & Pederson, 2014), and lack of understanding of race and gender
as health determinants (Mikkonen & Raphael, 2010), we may be hesitant to trust the health care
systems of the state.
Intersectional factors are tightly woven into the social existence of Indigenous-Black
communities in Canada, as Indigenous and Black populations are disproportionately affected by
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social inequities, such as poverty and racism, with multiple axes for women of colour, gender
non-conforming individuals, and other identifiers that align with the SDOH, and supposed social
norms (Adelson, 2005; Etowa, Keddy et al., 2007; Hankivsky & Christoffersen, 2008).
Currently, the state vigorously maintains the status quo in continuing the entrenchment of social,
political, and economic hierarchies that uphold the White power base of settler-Canada
(Hankivsky & Christoffersen, 2008). However, in this project, we add to the knowledge base of
the experiences of Indigenous-Black people and push back against the status quo, as we navigate
our identities, survival, and concerns with our mental health care, in the hopes of attaining
adequate health services that support us. Because, as with Indigenous and Black communities in
Canada, we have the commonality of disproportionate trauma in our lives and communities,
enacted by dominant White European settler colonization (Lawrence, 2004).
Intergenerational Trauma
Intergenerational trauma exists in Indigenous communities and Black communities, and it
is now shown that intergenerational trauma exists in Indigenous-Black communities, as
established by the findings in this study. Yet, as there is little acknowledgement of IndigenousBlack people in Canada, there is no research regarding any form of trauma in Indigenous-Black
communities (Khan et al., 2017). With the dominant revisionist historical accounts of the
colonizing of Turtle Island and the willful ignorance of White institutions in acknowledging the
intergenerational effects of institutional and lawful racist policies, trauma has become deeply
rooted in Indigenous, Black, and Indigenous-Black communities.
Moreover, it may be difficult for us, as Indigenous-Black folk, to make the connection
between past trauma and current trauma in identifying the need for support. Reactions from
those who suffer trauma, to what some (i.e., those who do not experience colonialism) might
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consider to be a minor infraction, is deemed an intense overreaction (Evans-Campbell, 2008).
As an illustration of the connection, I share this story: An Indigenous-Black person is walking
down the street and they are called a racial slur. The person experiencing the degradation might
react in a way that some consider to be ‘over the top’ and receive responses to the reaction as,
“oh, don’t be so sensitive” or “just get over it,” further negating the experience and minimizing
the person’s anguish. Although it was an individual attack which engaged their anger, they may
also think of their ancestors and how they navigated for hundreds of years in a racist settler-state,
and that anger may bring up their ancestral pain in a visceral and emotional way, thus causing a
perceived intense response (Evans-Campbell, 2008). Accordingly, for Indigenous-Black people,
dealing with generations of trauma from two oppressed cultures may be overwhelming. The
intergenerational trauma from attempted annihilation, coupled with the domination of enslaved
ancestors may manifest for us as a perpetual heavy weight we with walk with every day;
affecting us, our children, and generations to come, in harmful mental, physiological, and
psychological ways that are detrimental to our spirits.
As Indigenous-Black people, we suffer the stressors of being a part of a uniquely duallymarginalized community in settler-Canada. The battle to educate about our community, explain
our cultures, correct ignorance, and represent who we are in the broader contemporary context
exacts a toll on who we are as a People, and the oppression can be doubly-exhausting, as we
must explain twice as much, and we carry trauma from both Indigenous and Black communities.
We feel as if we represent two sides of trauma from two cultures, with combined
disproportionate rates of mental health concerns. Yet, we are not homogeneous in our identity,
which makes it appropriate to suss out what help we need and to recognize how identity and
trauma are interrelated, as we attempt to heal from the mutilations of our histories and our
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bodies. We, however, as part of Indigenous-Black communities, must recognize and accept that
trauma is not only inflicted on us by the larger White settler-society, but also that violence has
been taken up against us within our own communities, in the forms of, for example, sexual
violence perpetuated by those we trust in our communities, the negation of our identities with
colonial ‘blood quantum’ and ‘one-drop’ rules, and estrangement from our communities.
Lateral Violence in Indigenous-Black Communities
Discussing lateral violence is a contentious issue, as it can be construed as the “airing our
dirty laundry” into the public sphere (AHRC, n.d., para. 2.1), illuminating the inventory of
dysfunctions within families and communities. In being reflexive, I asked myself this question,
“If I am open and honest about lateral violence in the writing of this paper, do I further disparage
the people and communities that I am purporting to support?” In answering, I concluded that I
agree with the author who writes about lateral violence in Aboriginal and Torres Strait Islander
communities, who expresses that doing nothing is a far greater risk than speaking out (AHRC,
n.d.). I feel that if I did not write about lateral violence, I would be doing a disservice to the
participants who spoke unequivocally in the workshops about their experiences. I must note
strongly, however, that this is not a laying of blame of individuals as to who has done what to
whom, but a critical explanation of how insidious colonization, using the machineries of slavery,
laws, capitalism, abduction, and genocide, has assaulted the structures, functions, and cultures of
Indigenous and Black communities, with trauma and consequently lateral violence as a result of
these attacks (AHRC, n.d.; Bombay et al., 2014b).
In the workshops, participants expressed how they felt isolated within their communities.
Yet, they defended their right to claim space in their communities, while wrestling with the
knowledge that violence is perpetuated within their communities and that the communities to
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which they belong might not be the safest places for them. There appears to be a spectrum of
lateral violence, ranging in severity from gossip to murder, with crimes delineated by the
criminal justice system underreported in communities (Reid, 2000). We must have frank
conversations about how, within our communities, colonialism is internalized by those who are
colonized, and how we end up imitating those who have oppressed us, as we become oppressors
of our own people (Fanon, 1967). This research will be used to move this agenda forward.
Sexual violence is a form of lateral violence. As sexual violence has been perpetuated in
Indigenous populations since first contact with the colonizers, this sexual abuse is accepted
because,
… Indian bodies are “dirty,” they are considered sexually violable and “rapable.” That
is, in patriarchal thinking, only a body that is “pure” can be violated. The rape of bodies
that are considered inherently impure or dirty simply does not count” (Smith, 2004, p.
325).
And the fetishism and sexual violence perpetuated on ‘inferior’ ‘hypersexualized’ ‘subhuman’
Black bodies, viewed as sexual commodities to be used and abused as chattel, was legally
permissible (Holmes, 2016). As a form of colonization, gender differences became the “mark of
civilization” (p. 746), of which Indigenous and Black women could not participate, as they were
classified as “not human in a species” (p. 743), with colonization marking the distinction
between who is considered human and who is not (Lugones, 2010). As a colonial generational
result, sexual violence as intergenerational abuse is perpetuated in our communities (Bombay et
al., 2014b; Seto, Babchishin, Pullman, & Mcphail, 2015). Moreover, it is not just the harm of
the unresolved trauma; the perpetuation of this violence can alienate and ostracize individuals
within their own communities and remove the trust from communities that were formerly
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construed as safe places. Yet, we deny the existence of this violence, as we may use avoidance
coping as a form of adaptive response to negate the shame, stigma, and trauma (Bombay et al.,
2009) – it may be too much to bear, as to recognize and accept that such abuse is happening in
our communities would be to accept the trauma that caused the abuse – abuse and trauma that we
hold in our bodies affecting our mental wellbeing (Bombay et al., 2014b).
Mixed-blood, identity, and service access. Blood quantum and the one-drop rules are
forms of lateral violence. As mixed Indigenous-Black people, we may, at times, disrupt our
wellbeing, as we feel as if we do not deserve to use the health supports available to us because
we are not full-blooded, or we do not phenotypically ‘look’ like we should be availing ourselves
of such amenities. This prevents us from using certain services that may be beneficial, because
we are not 100% pure in either Indigenous or Black blood, therefore, we did not/do not have the
same experiences of trauma that full-blooded Indigenous or Black people may have faced in their
lives.
We may come up against anti-Black racism when trying to access health services. As
African Nova Scotians delineate their identity to distinguish from others in the African diaspora,
Indigenous Peoples have engaged in anti-Black racism to distinguish themselves from people of
African ancestry (Klopotek, 2011). As Indigenous and Northern Affairs Canada sets policies as
to who gets to live in an Indigenous community and therefore benefits from Indigenous health
services, Indigenous-Black people may be denied membership in an Indigenous community.
The colonial state violence that connects us also hinders our relationships with each other and
our communities, and is dutiful in its intent. Indigenous-Black people are not considered to be
“real Indians” if neither parent does not have status or lives off reserve, as defined by the Indian
Act (Amadahy & Lawrence, 2009, p. 114). Thus, we determine our identities by how we
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perceive our identities, and some of us may choose, out of necessity, one side or the other. With
a potential inability to access necessary mental health care, our traumas may continue to affect
our wellbeing as we continue to suffer or are retraumatized and unable to seek help. Thus, we
must consider health research in Indigenous and Black communities. I ask myself, as a
participant has also asked, “As an Indigenous-Black community health researcher, do I work
only in the community in which I am perceived to be associated, or where I feel most
comfortable?” “Does Indigenous-Black community health suffer if I choose one or the other?”
In reflection of writing this paper and further understanding the immense power White-settler
colonial Canada has in having a hand in the fate of those who do not look like them, I began to
ask more questions that I will continue to reflect upon, and seek out further existential answers
that may not, as I have discovered so far, be definitive…
“Who is Indigenous?” “Who is Black?” “Who is Indigenous-Black?” “Who really decides?”
Conclusion
Yet, that we are still here on this stolen land as mixed Indigenous-Black people speaks to
our resiliency. Learning about our Indigenous and Black identities and how we can be proud of
both, navigate in both, and honour the cultures of both has and can strengthen our resolve in not
just surviving but also thriving on the land we know as Turtle Island. We use strategies from
both our Indigenous and Black identities to walk in this world. In our workshops there were
indeed many tears as we relived inherited and inflicted trauma; but, there was also much
laughter, as we used humour as a form of resilience and resistance against trauma. Humour has
sustained us as a way of dealing with the stress of many generations, and the stress of our current
lives, living in an inherently colonial and racist society (Henman, 2001).
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Indigenous-Black identity is real, and we are claiming our rightful place as a People on
this land. Too long have we lived in the shadows of shame and guilt, and now we are
Proclaiming Our Roots as rightful inhabitants, resisting in a colonial settler-state. However, this
entails that, with our identity of dually Black and Indigenous marginalized Peoples, we are also
saddled with the historical and contemporary manifestations of colonialism. We attempt to
reconcile our identities with the traumas that our ancestors have absorbed, and traumas that
continually affect our blood and our bodies, as we navigate in a society that does not value who
we are, and scrupulously attempts to either assimilate or eradicate our raison d'être.
Nonetheless, we fight for our identity and right to be, as we collectively memorialize the stories
and knowledges that have maintained our ancestors through the infernos of colonialization and
slavery.
Knowledge Mobilization
We are excited that part of the memorialization of this community work, for the
dissemination of this knowledge, includes the creation of a Proclaiming Our Roots website that
will become a repository for the digital oral stories the participants have created, as well as the
community map and papers produced from the POR project. We will continue to populate the
website with articles, community reports, related resources, and links as they are generated, and
will highlight the ongoing work that participants are producing as a result of participating in the
POR project. This website will be free to anyone who can access the internet, with the intent of
sharing information with Indigenous, Black, and Indigenous-Black communities locally and
around the world, who are seeking social justice in their communities. The website address is:
ProclainingOurRoots.com. We will use this website to communicate our messages with others
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like us who were not able to participate in this set of workshops, and empower our communities
in understanding that we exist, we are real, we are strong, and we are proud.
Along with the POR website, another form of knowledge mobilization includes
community screenings of the digital stories, which we are now planning. We are scheduling two
in Toronto, ON one for July and the other in the Fall of 2018, and, one in Dartmouth NS and one
in Halifax NS in August 2018. This transformative work that participants and researchers have
contributed to will be shared far and wide, as we promote the creation of the digital stories by
showcasing the work of participants to the broader Indigenous, Black, and Indigenous-Black
communities. Our voices will ring loud and clear, and we will not be silenced into submission –
we are here to stay, and we will know who we are.
Our ancestors are strong, we are strong, and we are empowered!
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Manuscript Two: Arts-Based Community Workshops: A Process in Identity Formation
Abstract
I am an Indigenous-Black person from Nova Scotia and I am on a quest to understand how I fit
into this world, and to grasp how I can successfully navigate my life as an individual who is
dually-marginalized by the colonial settler state that is Canada. I am not the only one. Under the
auspices of the Proclaiming Our Roots project, 16 courageous and spirited Indigenous-Black
community members came together for four days in Toronto, ON and four days in
Halifax/Dartmouth, NS, with an objective of collectively memorializing Indigenous-Black
histories, experiences, and knowledges. Together, we pondered our identities and what it means
to be an Indigenous-Black person – Indigenous to Turtle Island and Indigenous to the continent
of Africa. This paper is a personal reflection on what we accomplished in the workshops, and
surveys the challenges we faced in exploring our identities through the decolonizing methods of
storytelling and mapping our existance.
To respect participant experiences and to honour Indigenous forms of knowledge gathering, an
arts-based community-based participatory action research approach was utilized as the umbrella
under which we co-created knowledge. Qualitative methods included creating digital oral
histories, which are empowering and transformative in nature, as the creation process highlights
the voices of participants, and reverses the colonial gaze on Indigenous, Black, and IndigenousBlack communities. In revealing my social position in how I am situated within the research, I
disclosed that I come to this work from intersectional Black feminist decolonizing perspectives,
as I focussed on theories that are liberating in our quest for the acknowledgement of our
identities and the claiming of our space on Turtle Island.
Keywords: Indigenous, Black, identity, community, digital oral storytelling, colonialism
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Arts-Based Community Workshops: A Process in Identity Formation
Preamble
This paper is written as part of the fulfillment of my master’s thesis and is one of two
manuscripts reflecting on the process of coming together to share our stories as IndigenousBlack people in settler-Canada. I am an Indigenous-Black researcher, and under the tutelage and
mentorship of my supervisor, Dr. Ciann Wilson, I am able to make scholarly pursuit of an area of
my life that has been difficult and caused great angst; that is understanding who I am and how I
fit into this world. Through the guidance of Dr. Wilson, I ventured forth to consider, learn, and
commiserate and celebrate with others like me; because, for some of us, we have not had the
opportunity to explore our identities in safe and meaningful ways, as we consider the contexts of
living in a colonial settler-state. This work would not be possible without the vision, dedication,
courage, and tenacity of Dr. Wilson and the salient creativity of co-collaborator Denise Baldwin,
and the larger project, Proclaiming Our Roots (POR) team. Thus, I focussed on utilizing
research methodologies that are liberating in our quest for the acknowledgement of our identities
and the claiming of our space on Turtle Island, including an arts-based approach that collectively
memorialized our histories, experiences, and knowledges. This arts-based community-based
approach is the overarching methodology of the POR project. I do this work because I believe
that we, as Indigenous-Black people marginalized by the settler-state, deserve to have the respect
and dignity of a People in our own right – we deserve a place on this land, despite the attempted
historical erasure that has taken place since the colonization of Turtle Island (Mills-Proctor,
2010).
In acknowledging that the First Peoples have maintained stewardship of this land for
millennia, I respectfully recognize Turtle Island, which is based on the creation stories of many
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Indigenous Peoples of this geographic area, encompassing North America (NA) – Canada, the
United States (US), and Mexico, as well as the islands of the Caribbean Sea. Indigenous Peoples
from the continent of Africa share this land with ancient roots and traditions (Snyder, 1994). For
clarification, I note that “Indigenous-Black” refers to those who are of both Indigenous ancestry
and African diasporic ancestry.5
Introduction
In this paper, I reflected upon the processes of exploring our identities through the telling
of our stories, applying an arts-based community-based participatory action research (CBPAR)
approach, and how such expressions influence our identity. In the next section, I explain the
larger POR project, as I examined the theories and frameworks embedded in the project that
shaped the research and the lenses through which I view my social location. I considered how I
am situated within the process, given my identity as an Indigenous-Black person in a colonial
settler-state, and how the methodology of the research is the statement – the message is the
medium. In that vein, I started with the unpacking of theories and frameworks, and provided my
interpretations of these concepts.
Theoretical Frameworks
The framework of intersectionality critically analyzes how intertwining, multi-axis
systems of power affect the identities of marginalized people. I use the concepts of

For the purposes of clarity, the descriptor “Indigenous” and “Native” are used to recognize the First Nations, Métis,
and Inuit Peoples in settler-Canada (Royal College of Physicians and Surgeons of Canada, 2013). The descriptors
“Black,” “African Canadian,” and “African American” are used to recognize Peoples of African descent in the
diaspora (i.e., African, Caribbean, Black) (Hall, 1993). The descriptors “White,” “Canadian European,” and
“Settler,” are used interchangeably to recognize people of the dominant culture in Canada and the United States
(Gonzalez-Sobrino & Hughey, 2015). The descriptor “Indigenous-Black,” a more contemporary term of “Black
Indian,” (that some consider derogatory) is used to recognize people of mixed Indigenous heritage and Black
diasporic descent (Mccarthy, 2014). However, it must be noted that even as descriptors, the nuance of labelling
must be further unpacked, as we are not homogeneous in our Indigenous-Blackness – we share differences in
ethnicities, cultures, languages, geographies, and environments.
5
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intersectionality to understand the lives of the underprivileged, as those who are most privileged
marginalize those of us with multiple axes of burden. Kimberlé Crenshaw (1989), in her pivotal
and ground-breaking work conceptualizing intersectional theory from the lenses of critical race
theory and Black feminism, speaks to how identities are shaped by their multiple dimensions,
such as gender and race, as she writes, “This focus on the most privileged group members
marginalizes those who are multiply-burdened and obscures claims that cannot be understood as
resulting from discrete sources of discrimination” (p. 140). Thus, intersectional oppressions
form parts of marginalized identities.
Anthias (2008) concurs in the formation of multiple elements of identity, and considers
the concept of translocational positionality as an intersectional framing of identity. In this
theory, identity is not a possessed attribute of individuals or groups, but is contextual within
meaning, time, shifts, and contradictions, while paying attention to social locations and
processes. Anthias argues that as a theory, identity can include too much within its boundaries,
such as the notions of core self, group identity (us and them), who we claim to be, and what
attributes we claim as parts of who we are. However, the author notes,
On the other hand the concept of identity can tell us too little because it does not flag
central questions of structure, context and meaning and therefore cannot fully attend to
the conditions of existence of the production of the different component elements under
examination... (p. 7).
I understand this to mean that the intersections of (as examples) race, gender, age, language, and
sexual orientation are part-and-parcel of my identity formation, in this time and place. Thus,
when deconstructing, for instance, the violence perpetuated against women, feminist and anti-
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racist discourses are not substantial enough, as these discourses do not consider the intersectional
identities of race and gender for women of colour (Crenshaw, 1991).
Intersectionality theory may be more than a theoretical framework, it is also a
methodology that has been adopted within research disciplines. Intersectionality may be
considered a form of praxis (developed in Latin America, see Freire, 1970, p. 33), in that we are
emboldened to critically reflect upon the realities of Indigenous-Black people as we act to
transform our world for our betterment. Intersectionality works well with community-based
research, as intersectionality informs theory, and theory informs best practices and community
organizing (Cho, Crenshaw, & McCall, 2013). If the tenets of intersectional theory are adhered
to, then knowledge production for community should be a successful output (Cho et al., 2013;
Etowa, Bernard, Oyinsan, & Clow, 2007), which is also a principle of CBPAR (Wallerstein &
Duran, 2010). Given intersectionality’s birth in Black feminism (Crenshaw, 1989), I cannot
think how I could separate the two when considering the identities and lives of Indigenous-Black
people. Though I align with an intersectional perspective, because of the entwinement of
intersectionality and Black feminism, I imbue my intersectional lens with a Black feminist
position, along with decolonization theory.
Decolonization, as self-determination and political sovereignty, has the potential to
disrupt colonial European norms of what constitutes “knowledge,” and has been taken up in
Indigenous communities around the world. Decolonization is a resurgent movement grounded in
the sociopolitical realities of marginalized and oppressed groups who bear the scars and wounds
of colonization, and work to resist and triumph over colonialism, as we transform cultural
structures to revive Indigenous ontologies and epistemologies in the Western world (Sium &
Ritskes, 2013). A key component of decolonization is the re-storying of Canadian colonial
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history (Corntassel, 2009). In the POR project, we are asking participants to tell their stories in
an effort to reshape our histories and geographical locations – to allow our voices to be heard in
the production, rewriting, and sustaining of our knowledge (Sium & Ritskes, 2013). “Stories are
decolonization theory in its most natural form” (Sium & Ritskes, 2013, p. 2). Indigenous, Black,
and Indigenous-Black people have been subjected to the misogynistic consequences of a
heteropatriarchal colonial settler state for over 400 years (Mills-Proctor, 2010; Nestel, 2012;
Truth and Reconciliation Commission, 2015); scripting our stories from decolonizing
intersectional Black feminist perspectives illuminated relational knowledge of resurgence and
resilience. Therefore, in reflecting on the process of coming together and to bring this work to
fruition, I considered my social location and reiterated my commitment to our people in assisting
in the decolonization and transformation of our communities (Wilson & Flicker, 2018), as we
shared our stories as Indigenous-Black people in settler-Canada.
The Project: Proclaiming Our Roots
This research is performed within the context of Dr. Wilson’s larger Proclaiming Our
Roots: The Mixed African Diasporic Indigenous Oral History Project (POR), which is intended
to elucidate the historical expurgation of Indigenous-Black people in the settler-state, and to
investigate the influences of the larger colonial social forces that affect our communities. The
POR project has three objectives, 1) To gain an understanding of the nuanced and unique
intersectional forms of (personal, institutional, and structural) violence and erasure IndigenousBlack people face, 2) To situate our lived experiences in current discussions about Truth and
Reconciliation and imagine new models for support, and 3) To create a written, visual, and
narrative archive of the histories, geographies, and realities of people of both African diasporic
and Indigenous ancestry in settler-Canada. The POR project incorporates arts-based methods,
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such as digital storytelling, aimed at highlighting the voices of community members. This paper
reflects primarily my voice, but could not be created without the relevant and necessary voices of
participants and co-researchers of the POR project.
The methods used in the POR project are the same methods I used in my research, as my
work is a part of POR. However, it is important to understand that I would not be participating
in this project if the methods utilized were not congruent with my understanding of reality and
how I interpret the world I inhabit. I believe that research must be performed respectfully, as we
consider the lives and experiences of individuals and communities in which we seek to work. If
the POR project encapsulated methodologies that were not inclusive of Indigenous and racialized
epistemological knowledges, and promoted at its core using community to parachute in, gain the
knowledge, and leave nothing behind, I would not be participating in this project. Having said
that however, I am ever so grateful to be a part of a project that honours community members
and provides an opportunity for the centring of Indigenous-Black community voices. In this
work I continue to learn about who I am, and how my social location is part of my identity and
the research that I wish to do.
My Social Location: How I Walk in the World
As an Indigenous-Black person on a land that was created with the beautiful universal
interconnectedness of all things, but now reborn in violence, I long to understand where I fit –
where I belong, as I experience mental, physical, emotional, and spiritual disconnect in a White
dominating colonial settler-state. I feel like I have never fit – never belonged. I believe this is
the result of the nebulous but nefarious and far-reaching colonial patriarchal forces that have
shaped the lives of those who have bore me and come before me.
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We can only trace back my heredity on my Father’s side as far back as The War of 1812;
however, it is assumed that we originally hail from one of the many tribes of West Africa. We
will never really know for sure. During that war, my Father’s ancestors escaped plantation
slavery in Virginia to fight for the British, with payment for their sacrifices promised as freedom,
land, and the rations required to start a new life in Nova Scotia; hence, I am African Nova
Scotian. However, British/French/European racist attitudes of superiority and subjugation of
those they deemed inferior did not change simply because my ancestors walked and sailed across
an arbitrary imaginary line, anti-Black racism was alive and well in 19th century British North
America, as it is today in colonial Canada.
This account has been told many times, but I share it again, briefly, as it is part of my
story. From 1813-1815, my ancestors settled in North Preston, NS, still considered to be the
largest historical Black community in Canada, on land that was not suitable for even subsistence
farming. It is possible that prior to eventually receiving land (with no deed), they were held in
prisoner-of-war camps on Melville Island in Halifax Harbour, or imprisoned in the poor houses
in Halifax, where many died of smallpox (Winks, 1997). Policies were set up by the British
government to not spend undue amounts of money in providing rations for the new residents,
such as no rations for anyone who did not have a permanent residence (consider that most
Refugees did not receive land immediately, and many had to petition for years to receive a plot
of land that was too small to farm). George Ramsey Dalhousie, the British Lieutenant-Governor
in 1816, at the time wanted to send my newly free ancestors back to their ‘masters’ in the US.
“Slaves by habit & education, no longer working under the dread of the lash, their idea of
freedom is Idleness and they are altogether incapable of Industry” (personal communication of
Dalhousie, as cited in Winks, 1997, p. 122) bemoans Dalhousie as he sets to cease all rations

112
promised to the Refugees, while providing transportation back to slavery. Such policies and
edicts set the tone for relations between African Nova Scotians and the White colonial settlerstate.

Figure 1. Communities such as North Preston were situated close to Mi’kmaq communities
(Beals, 2018).
Racism was ever-present in the lives of my ancestors. Unable to vote, lack of adequate
schooling, and poverty shaped their lives. Self- and imposed segregation became a way of
protecting each other from the outside, from anti-Black racism, as much as possible; however,
they still needed to work and farm to survive, which meant needing to interact with White
settlers who were resistant and bigoted in their response to the new arrivals, and did not want
them on ‘their land.’ It must be acknowledged that the land on which my paternal ancestors
eventually settled, though considered poor of quality, nonetheless was stolen Mi’kmaq land. The
areas of North Preston, East Preston, Cherrybrook, and Lake Loon were adjacent to Mi’kmaq
communities, as is the unceded land that Dalhousie University, George Ramsey’s namesake,
now occupies.
As my paternal ancestors were struggling to survive, First Nation Mi’kmaq were fighting
for their lives in an attempted genocide enacted by Lieutenant-Governor Cornwallis, recorded in
colonial revisionist annals as the ‘founder’ of Halifax, who issued the order now known as the
Scalping Proclamation. In this decree of 1749, his government paid a bounty to anyone who
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killed a Mi’kmaq child or adult (including pregnant women, the infirm, the unborn, the Elders),
receiving 10 guineas (imperialist stolen gold from the Guinea region of West Africa) per scalp
(Paul, 2006, p. 116-118), in an attempt to rid himself of the Indian Problem (Historica,
Cornwallis, n.d.; Paul, 2006). Though the Mi’kmaq as a nation survived, by the 1800s, the
Mi’kmaq were “reduced to beggars in their own homeland and were, for all intents and purposes,
without viable means of support… At the dawn of the nineteenth century, the Mi’kmaq of Nova
Scotia were moving slowly but surely to the brink of extinction” (Paul, n.d., para. 1). Colonial
state violence in Mi’kmaq territory has been maintained since the arrival of the White man, as it
was carried out on African Nova Scotians exchanging death for freedom, and the Mi’kmaq in a
fight for their existence.
In my adult life (like others learning about their family connections later in life), I learned
that my maternal grandfather was Mi’kmaq; however, I know nothing about him, except that he
was downtrodden. My Mother spent the majority of her childhood and youth, 14 years, at the
Black residential school known as the Nova Scotia Home for Coloured Children (Home). She
did not know her father and her mother sent her to the orphanage at the age of five. Her mother,
my grandmother, is believed to be African Nova Scotian and White, but I do not know for sure,
and I may never know – this is my colonial legacy. That would make sense though, as the
Home, which opened in 1921 (Luck, 2018), was built because White orphanages would not
accept Indigenous or Black children, or children of colour, as segregation was alive and well as
an arm of colonial racism (i.e., the last segregated school in Canada closed in 1983, in Nova
Scotia (Historica, Segregation, n.d.)). Currently, there is a provincial inquiry and a class-action
lawsuit pending for many residents (and their families) of the Home who were subjected to
physical, emotional, psychological, and sexual abuse during their time in placement (The Nova
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Scotia Home for Colored Children Restorative Inquiry, n.d.). To participate in this lawsuit, one
would need to verify the abuse to secure an award. However, because of the mental toll of
reliving the inflicted trauma, some eligible former residents chose not to participate in the
lawsuit – they could not relive the experiences that, to this day, have affected their physical and
mental health so profoundly, and likely for the rest of their lives. These experiences are not
altogether dissimilar from Indigenous Peoples who are participating in the Truth &
Reconciliation process, who deserve to not be reified or objectified as they lay bare their trauma
in this vulnerable process (Manuelito, 2015; TRC, 2015).

Figure 2. The Black residential school: The former Nova Scotia Home for Coloured Children
(Luck, 2018).
As an Indigenous-Black person who walks in both worlds, the acute awareness is not lost
in understanding how imperialist colonial violence has affected both sides of my family. The
intergenerational effects of such violence reverberate from the time of the snatching of my
ancestors from the West Coast of Africa, and the crushing of the Mi’kmaq spirit and near
annihilation of an entire Indigenous population, to me and my children. The Nova Scotia that
my Mother and Father grew up in the 1940s and 1950s, as children and young adults, was rife
with segregation, abuse, overt and systemic anti-Black racism, and Indigenous oppression, and
they found themselves living life just to survive, as their forefathers and foremothers in 1749 and
1812.
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I cannot help but notice the parallels between the Indian residential schools (which my
grandfather may have attended in Shubenacadie) and the Home for Coloured Children. Both
were endemic with abuse; in the residential schools, abuse was perpetuated by staff of various
church denominations, with the unmitigated blessings of the colonial-state. In the Home, abuse
was sustained by under- or untrained staff who were paid less than staff at White orphanages
(this is not an excuse for the behaviour, it is merely an example of racism and segregation
supported by the NS province). And now, the trauma that Indigenous and Black children
suffered at both institutions passes on to the next generation, who pass it on to the next
generation, and so on, until there is recognition of the trauma that allows for healing; then the
cycles can be broken. I explain the progression of this trauma in the simplest terms, but I
recognize that intergenerational trauma is complex.
Intergenerational trauma, as collective historical and unresolved grief, can manifest in
individuals as current mental health concerns, including depression, elevated levels of stress,
post-traumatic stress disorder, and higher rates of suicide (Brave Heart, 2000; Churchill, 2004).
The scars of the trauma experienced may subsequently increase the potential for diffusion of the
trauma to wound future generations (Bombay, Matheson, & Anisman, 2009). However, even to
admit that such trauma exists, and how the trauma of our caregivers/parents, grandparents, and
great-grandparents can affect us helps to explain why we sometimes behave the way we do; such
recognition is a good, though at times painful step on the path to healing. We cannot heal if we
do not acknowledge the gaping wound. We cope in ways to dull the pain of increased
psychological distress, as we self-medicate and participate in self-destructive behaviours – the
cumulative impacts of colonial intergenerational trauma (Bombay, Matheson, & Anisman,
2014). In the grand celebrations of the colonial settler-state, Canada 150, I appreciate the irony
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of the destruction that has wreaked havoc on generations of Indigenous, Black, and IndigenousBlack families and communities, yet goes unrepentant in the echelons of our governments and in
the psyche of White settler society.
In admitting culpability in the violence authorized by the state, apologies have been
received from former Prime Minster Steven Harper in June 2008 by sufferers of the Indian
residential schools (TRC, 2015), and by those who attended the Home, from Premier Stephen
MacNeill in 2014 (Luck, 2018). Nonetheless, these empty hollow words do nothing to assuage
my pain, the pain of my parents, or the pain of my ancestors, enacted by agents of the colonial
state. To move forward, to heal, for my sake and for the sake of my children, I work to
dismantle the systems that protect such abuse, that still exist in colonial institutions today. I
come to understand who I am, as I ask the question, “Do I need to fit in?” A question answering
the question, “Why don’t I fit in?” Coming to understand my mixed-blood identity has
comforted me in a sense of freedom, as I no longer feel the desire to belong to a settler-society
that does not acknowledge or respect who I am.
Now, in my later years of life, I attend university (as youth who looked like me were not
encouraged to attend postsecondary; in some cases, such as mine, it was strongly dissuaded), as I
take the time to fulfill a dream I have sustained since leaving high school, which I did not
complete, as I needed to work to survive. I am not sure why I even wanted to go to university;
maybe because I wanted to escape my life, as I saw a happy free place where others were able to
grow and learn, and I wanted to walk in that world too. As a first-generation university student, I
now use my academic learnings and teachings to assist in fighting the battles of resistance, as I
am defiant in a hegemonic occupation, and assist others in doing so, as well. As IndigenousBlack people, the more we learn about our identities, where we come from, and how our lives
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and our ancestors’ lives have been shaped by violent colonial oppression, the more we will resist,
as we work to shape a society that our children will not be forced to endure as we have.
I have hope.
I would like to add that though I acknowledge my Indigenous heritage, as I have not
grown up in Mi’kmaq culture and community with relations to the land and cosmos, I do not
claim to be an Indigenous researcher. I have been socialized as a Black woman and am
perceived as a Black woman by White society. I grew up in impoverished circumstances as a
result of structural violence. This violence set my path in not being able to attain the power,
resources, health care, education that others were born into, or to strive for the same chances of
success as those of the White dominant society (Galtung, 1969). Now, I look to level the playing
field for those who are oppressed and treated in unequal and uncaring fashion in settler-Canada.
I am unapologetic in that my social location defines the work I wish to pursue, that is the raising
up of Indigenous-Black folk on Turtle Island.
I am privileged as I am now afforded the opportunity to engage in the critical
examination of the intersectional impacts that affected my family and continue to bear down
upon those of similar conditions. My social location, informed by past circumstances, currently
frames my ontology, epistemology, ideology, and methodology, and I define as such:
Ontology – Mine is an external reality that has evolved through history and it constituted
of social and institutional structures;
Epistemology – I work in solidarity with marginalized and oppressed groups and strive to
amplify our voices through a process of dialogue and conscious raising. The function of
deconstruction, reconstruction, and construction is to challenge and transform knowledge
and society;
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Ideology – I am morally obligated to use the transformative values that I share with
marginalized and oppressed groups to guide the research to the goal of social change;
Methodology – Community research is primarily participatory and action-oriented in
nature. Methods are value-driven research for social change (Nelson & Prilleltensky,
2010, p. 258).
My current focus is with Indigenous-Black people, like my Mother, with the acknowledgement
of her existence and her humanity in a settler-state that does not respect her existence or
humanity. My social location, my “conceptual baggage” (Hsiung, 2010, para. 1) as it were,
influences the sociocultural settings of my research, and how I am a part of the knowledge
generated from the work I do.
Encapsulated in my academic privilege and freedom, I have been fortunate to study the
scholarly works of those who advocate in the fight for equity and social justice, and I rely on
such scholars to inform my work to be respectful and true. I respect and acknowledge
Indigenous wisdom and knowledges in decolonization, such as the work of Bonita Lawrence and
Dorothy Mills-Proctor. In solidarity in the fight with Indigenous and Black feminists and
feminists of colour, I honour Wanda Thomas Bernard, Amy Bombay, Kimberlé Crenshaw, Joy
DeGruy, and so many others, who, along with my cherished mentor Ciann Wilson, combat the
colonial inheritance of Turtle Island, as we work to dismantle the axes of domination and toil in
the fight for liberation of all of us (Wilson & Flicker, 2018).
Overview
Arts-Based Community-Based Participatory Action Research
In honouring and respecting Indigenous-Black knowledges and wisdoms, the POR
project is directed by an arts-informed community-based participatory action research (CBPAR)
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methodology, as this approach is supportive in unearthing the inequities entrenched in the
historical and contemporary ecological systems of Indigenous-Black communities. Such
inequities may not be detected in the “gold standard” positivist ontological paradigm of Western
research, which focuses on the individual, not communities (Israel, Schulz, Parker, & Becker,
1998, para. 2). Such a paradigm negates the complexities of human beings, as it supports
colonialism by suppressing the knowledges of those who are not influential in scientific spheres
that are demarcated by those of the White dominant society (Leavy, 2015). Moreover, a CBPAR
paradigm emerges from work in non-Western countries and focusses on Indigenous and
marginalized communities, where community members are co-authors in the production of
knowledge and social change, but just as importantly, allows for the introduction of world
Indigenous ontologies, epistemologies, and axiologies into the realm of what is knowledge – not
just the colonial “gold standard” (Fals-Borda & Rahman, 1991). Our histories and geographies
as forms of transformation and empowerment encompass participants and researchers.
Arts-based community-based research is a promoter of Indigenous and Black liberation,
and it is a more appropriate approach to decolonizing research, as it honours the knowledges and
lived experiences of Indigenous-Black people, and it is resistant to Western research
methodologies that can be repressive in nature (Israel et al., 1998). Allowing voices to be
inserted into the history and geography of marginalized communities, CBPAR methodology has
the potential to disrupt and reshape assumed hegemonic histories and geographical locations
(Etowa et al., 2007; Knudson, 2015). CBPAR honours the artistic and oral traditions of
Indigenous knowledges, and highlights the importance of storytelling and sharing testimony in
our lives and communities (Dunbar, 2008). It is relational, in that it acknowledges physical,
mental, emotional, and spiritual interconnections (Lavallée, 2009), not just relying on intellectual
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rigour as an output of the research. Centring relationships between researchers and the
communities with whom they work, an arts-based CBPAR approach holds researchers and
communities accountable to each other, as the sharing of knowledges and lives are political,
historical, and personal experiences (Dunbar, 2008). Such an approach has relevance in our
communities, as it identifies research that community members may want to engage, yet may not
have access to the tools and institutions needed to participate in the research (Wilson, 2008).
Encouraging such opportunities further empowers and transforms communities. Thus, the
method chosen for the POR project, and subsequently my research, focussed on participants
sharing their knowledge and experiences as arts-based digital oral storytelling, which will be
described in more detail further in this paper.
The Process
We gathered on Turtle Island to share our stories. It has not always been easy for some
of us to let out into the open our thoughts and feelings of figuring out who we are – our
identities, and some of us have never released into the heavens the revealing of how we came to
be. Yet, 16 courageous and spirited Indigenous-Black community members came together for
four days in August 2017 in Toronto ON and April 2018 in Halifax/Dartmouth NS to do just that
– to tell our stories, in the POR project. With the telling of our stories, we came together to
understand that there have been attempts made to erase our history, and consequently an
attempted erasure of a People. However, we appreciated greatly that we are still here, and we
continue to exist in colonial-Canada. We came together to unpack the ideas of Indigenous-Black
collective memory, social inclusion, and our potential positions in Truth and Reconciliation.
Telling our stories is one of the best ways to decolonize (Sium & Ritskes, 2013), as we are
reaching a critical consciousness in the breaking of the silence of who we are.
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As part of the process, and prior to the start of the workshops, Dr. Wilson, myself, and
participants teleconferenced with each other (as groups) for on average 1.5 hours, as an
orientation and to update participants as to what we wanted to accomplish in the workshops. The
participants were asked to gather meaningful media, such as images, videos, writings, ideas, and
sounds that they wanted to include in their digital oral story. It was beneficial to meet each other
in advance, at least by voice, so we had a sense of who we were as a group that was going to
spend considerable time together. We invited Indigenous, Black, and Indigenous-Black Elders
to our workshops to perform smudging and libation ceremonies. The Elders expressed
gratefulness that we were able to come together to perform this liberating work, while also
providing any emotional, traditional, healing, or ceremonial support to participants. Our artist
facilitator, who led the group discussions, provided technical and artistic support, which included
walking us through the software – how to open it, how to save work, how to import pictures,
video clips, sounds, etc., how to use the “Ken Burns effect” (which was a lot of fun) and how to
upload the finished product to YouTube. These types of detailed instructions assuaged
participant concerns regarding the use of the tablets on which they created their videos.
Accordingly, at our workshops, we gathered Elders, participants, an artist facilitator, and POR
researchers participating together in the creation of the digital oral histories. We also invited
caterers to provide much appreciated food, as we came together during breaks and meals to
partake in nourishing, nurturing sustenance; during those times, we continued our conversations
regarding our identities, our experiences, and the telling of our stories.
The multiday workshops were held over evenings and weekends to accommodate
participant work and life schedules. We first met in person on a Friday evening at a communitybased centre. Our Elders opened the workshops as we smudged, then we proceeded to group
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discussions. We got to know each other a bit more, as we asked questions and went over the
agenda of what the next three days would look like. We started by sharing thoughts and
possibilities of what the digital stories might entail, things participants might want to include,
and how we were feeling as we were about to start on this journey into, for most of us (including
myself), unknown terrain. The next day, Saturday, started in group discussions after breakfast,
where our Elders opened the day with smudge and gave thanks, and the artist facilitator
explained the process of how to create audio-visual movies on a tablet, shared thoughts about
what to include in the stories, and how we, the researchers, were available to help with the
technical details of the creations. The participants worked on their stories for the day, as we
broke for lunch and supper. We closed in group discussions with our Elders, and as co-creators
of knowledge and transformation, we talked about how the day went, conveyed thoughts, asked
questions, and shared our stories. We also determined at what stage the participants were in the
process of making their stories. Sunday was spent the same way, as participants worked on their
digital stories, with the anticipation of finishing by day’s end. However, as facilitators, we were
willing to stay and assist anyone who had not finished in the time allotted, to ensure everyone
would be ready for the next day, as that was Monday and the evening of the showcasing of the
participants’ videos. We gathered for supper with our Elders and celebrated with each other with
the viewing of the digital stories. It was indeed heartfelt to see the fruition of the hard work that
the participants had put into their creations and how our histories and experiences have been
captured for posterity. A participant shared:
I feel like [this process] is unique and I feel like that is an opportunity to do something
amazing, and being able to bridge like two identities that have been bridged in the past
and in the product of that. I feel like we are in a unique situation and the opportunity to
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be these bridge crosses that really marry the two struggles and the strengths of these two
communities. I feel like it is a very unique thing with this heritage. I feel like there is a
responsibility to act on it, (Interview).
After the workshops ended, participants were asked to share in individual semi-structured
interviews that lasted approximately 1.5 hours. For the Toronto workshop, interviews were held
over a month, as Dr. Wilson and I came back to Toronto to hold the interviews. For the
Halifax/Dartmouth workshop, interviews were held over two days –on the final day of the
workshop, Monday, and that Tuesday, as we had to fly back to Ontario. The majority of the
interviews were held in person, but for the participants who could not meet in person, a
telephone interview took place. In facilitating the interviews, we included open-ended
conversations about the making and message of each digital story and Indigenous-Black identity,
along with health and social services and health access (which was research for my thesis), Truth
and Reconciliation, and reflections on the workshop process (also part of the research for my
thesis).
We encouraged throughout the workshops and in the interviews the sharing of
participants’ family geographies and community histories of being Indigenous-Black in settlerCanada. For community mapping, participants were asked to identify any geographic locations
that were germane, and recall any historical or current journeys taken by them or members of
their families and communities. The audio-recorded group discussions and audio-recorded semistructured interviews became the data corpus of the project. However, only data relating to
Indigenous-Black identity and reflections on the workshop process were used for this paper.
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Figure 3. The process: Starting with the orientation teleconferences, then participating in the
workshops, and ending with the individual semi-structured interviews.
As illustrated in Figure 3, participants were involved in the qualitative method collection of
POR, which included oral history storytelling, group discussions, community mapping, and
interviews. Consequently, all participants took part in all the different qualitative components.
From a theoretical standpoint, I utilized the group discussions and the interviews as tools
of thematic scrutiny, as these methods cross over various theoretic methods and epistemologies
and are rigorous in the application of data analysis (Braun & Clarke, 2006). To get a sense of the
data, below are themes and sub-themes identified from the Toronto workshop (this list is not
exhaustive) in the analysis:
Table 1
Themes and Sub-Themes Identified
•

Themes
Indigenous-Black Identity

•

Community

•

Geography

•

Health and Service Access

•
•
•
•
•
•
•
•
•
•
•
•
•

Sub-Themes
Exotification
Fractured Identity
Intersectional Oppression
Resilience, Strength, Pride
Shame, Guilt
Stereotypes
Barriers to Community Connection
Connection to Community
Connection to the Land
Displacement, Reservations, Treaties
Tracing Roots on Turtle Island
Barriers to Access
Facilitators to Access
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•

Identity

•

Intergenerational Trauma

•

Mental Health

•

Social Supports

•

Violence

•
•

Truth and Reconciliation
Workshop Feedback

•
•
•
•
•
•
•
•
•
•
•
•
•
•
•
•
•
•
•
•
•

Identity and Service Access
Learning about Identity
Shadism, Colourism, Passing, Etc.
CAS Child Removal
Colonial Processes
Trauma Experiences
Two Spirit, Gender Non-conforming
Identity
Addiction, Trauma
PTSD
Stigma, Shame, Silence
Traditional and Alternative Remedies
Family
Friends
Women in our Lives
Men in Our Lives
Validation of Our Identities
Microaggressions
Racism
Sexual and Gendered Violence
What it Means for Us
Sharing Around the Process

As shown, there was much knowledge generated in the Toronto workshop. Transcripts from the
Halifax/Dartmouth workshop will also be thematically analyzed (the transcripts were not ready
for inclusion in this thesis), and I look forward to ascertaining what themes are revealed from the
data.
Participant Engagement with an Arts-Based Community-Based Process
In the traditions of community-based research, the POR project exemplified tenets
espoused by scholars such as Fals-Borda and Rahman (1991) and Israel and colleagues (1998),
including a collaborative approach that respects participant knowledge, and the promotion of
capacity building, empowerment, and praxis. Given its potential to reshape hegemonic histories
and geographies to promote transformation (Etowa et al., 2007; Ginn & Kulig, 2015), CBPAR is
particularly well-positioned to develop mutual education, create awareness of convergent and
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divergent experiences, and permit the grasping of the struggles within our communities.
Because of this positioning, participants and researchers were able to create reciprocated
knowledge essential for decolonial community self-determination (Wilson, Flicker, & Restoule,
2015; Zavala, 2013). In using CBPAR in our workshops, we provided a transformative
opportunity for participants to hear the stories of other Indigenous-Black people, as we think
about the empowerment of our identity and the sharing of knowledge:
I feel like it’s just so powerful when you come together and that is just a cool thing, and
to be in the room with others that are like you, that is the coolest thing. And honestly, to
find so many places to connect that I haven’t been able to find anywhere else and with no
other group, and just how empower[ed] we were for each other and supportive we were
with each other. I feel like [for] any Black and Indigenous person to know, I want them to
know how powerful we can be and what that can do for you and what that can do for
others in the group when you come together, (Interview).
When utilized as an arts-informed methodology, CBPAR provides the ability to enhance
freedom in the creation of knowledge and invites a decolonizing alternative to Western
worldviews and methodologies, as it “… creates new ways of thinking about traditional research
practices” (Leavy, 2015, p. 3). In centralizing the voices of participants as co-researchers, I am
looking to counteract the ways in which Western research has and continues to be an instrument
of colonial violence on Indigenous and Black bodies (Smith, 1999; Wilson & Flicker, 2018).
Thus, in this work, I seek to validate the stories and experiences of participants, while
decolonizing knowledge and the methods that create the knowledge (Wilson & Flicker, 2018). I
seek to build community and move toward answering the question, “What does it mean to be an
Indigenous-Black person on Turtle Island?” To have the occasion to ask and answer this
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question, in the presence of individuals who also ask this question, is liberating in the
expressions of sociopolitical contexts (Etienne, 2012; Kim, 2008; Nasstrom, 1999).
Digital story making. Digital storytelling is a form of oral history transmission. Like
many narrative processes, it can be a decolonizing movement for community members and
communities alike, and promotes transformation and empowerment, as it is used as a form of
resistance and a disrupter of hegemonic settler-Canadian history (Stanley, 1998). Oral history
has been used to document community experiences of migration across cultural contexts and
geographies (Manuelito, 2015), and to illuminate and archive voices active in liberation, civil
rights, and people movements (Etienne, 2012; Kim, 2008; Nasstrom, 1999). I utilized this form
of research as a way to communicate personal and collective knowledge, and to document
individuals and their communities, thus connecting youth, Elders, languages, and spiritual
teachings (Manuelito, 2015).
For our purposes, digital storytelling consisted of creating short (3-6 minutes) videos of
participant experiences (Leavy, 2015), with the use of hand-held tablets and free movie-making
software available with the tablets. With the guidance of the artist facilitator and researchers as
facilitators, participants started the process of creating their videos with writing or drawing
storyboards and/or mind maps (whatever process felt most comfortable) to illustrate possible
ways to organize how they were going to put their videos together. As participants had gathered
their media prior to and during the workshops, they composed their thoughts, symbols, and
representations together with their storyboards and mind maps to create ideas for their videos.
Some participants knew what they were going to include in their stories from the beginning,
others added and deleted as the process progressed. As there was a range of technological
abilities, we learned then taught each other how to make stories into videos. Participants came
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together and became film makers, as they imparted experiences, desires, and hopes in a digital
format that has the potential to be shared around the world.
We gathered together truths of our lives and communities, shared insights and collective
memories, and were able to archive local knowledge for future generations. Thus, we created
intergenerational connections to glimpse what has come to pass, to understand our histories, and
how our identities were/are shaped (Thomson, 2007). These stories and knowledges will now be
readily available and accessible for future generations; accordingly, they are transformative in
nature, as they reverse the colonial gaze on Indigenous, Black, and Indigenous-Black
communities. Strong Indigenous-Black visual media are acts of resistance (Allan, 2006);
consequently, White settler society will have no choice but to look back uncomfortably at the
realization that we do indeed exist. They will no longer be able to ignore us. I regard the
creation of these videos and the increased use of this method as an anti-colonial Indigenization
process for activism, assisting participants in telling their stories, and to have control of the
stories told, through the arrangements of their representations (Toorenburgh, 2018). Participants
expressed this concept:
When I was drawing up the mind map, before writing the story, I started in the centre
with the question, how does my ancestry affect me and who I am and what I do? Taking
the direction of … my process, of my discovering how my ancestry makes me who I am
and what I do; but, I wanted to convey the process that I was going through. I feel like
that, as another Black and Indigenous person, would be what I was looking for. When I
think about what I was looking for when I was 8 years old, 16 years old, what I am now,
what would be a resourceful resource? And one of them would be to have the thoughts I
was thinking, experiences that I am having … to know that I am not unique. It is normal
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to have the questions that I have, to be rejected at the points I have been rejected, and I
wish I had more of that before this project. And that is what I kind of wanted to do, and
like in this video, I asked myself questions and in that I am kind of expressing how I am
feeling, most importantly, the process that I went through to get to where I am and where
I am going, (Interview).
It was amazing. It was amazing experience. I shared it with my dad and he was like
where did you find all these old pictures. I was like I am the gate keeper of all the old
stuff … Because … I hadn’t had an opportunity to go back to certain communities and to
say like thank you for like welcoming me and making sure I stayed alive when so many of
my friends did not stay alive. I think this is the beginning of my thank yous. Hopefully I
will be able to do more, (Interview).
Given the ease at which technology has developed to allow those without previous
experience to create a video as a form of storytelling, the participants in the workshop were able
to transform their experiences and knowledge into quality productions, while developing artistic
and technical skills. The digital stories were created in audio-visual format, allowing for the
integration of sound, pictures, images, and texts to increase the application of the arts-informed
methodology (Leavy, 2015; Thomson, 2007). This participant explained the process of how
creating the digital story was part of their journey of discovery, and what was going to be
included in their digital story as part of that journey:
I feel like the questions that I asked myself at each little subsection, that was more so my
internal processing … I feel like that’s how it connected and that’s how I framed [it]
through my journey, (Interview).
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We recognized our privilege in the ability to access this technology to ensure that our
stories continue – the concept of digital storytelling as a form of authentic research and as a form
of CBPAR. We respect Indigenous knowledges as we acknowledge that this methodology was
conceived in countries around the world still reeling from the impacts of colonial legacies, and
may not yet have encompassing access to such technologies in the abundance that we source.
We have the opportunity and resources to archive and share our stories with a far-reaching
audience, as we too understand that we are working within colonial structures (Juppi, 2015).
Telephone Conferences, Group Discussions, and Semi-Structured Interviews
As qualitative methods, group discussions and open-ended interviews provided space for
participants to contribute to the co-creation of the knowledge generated in the research. They
shared their realities and experiences in ways that felt most comfortable (Morgan, 1997). A
participant noted how we all come from various places in how we interact and how we feel in
our interactions, but gathering and sharing in group discussions eased any trepidation:
I don’t always do great with groups, like crowds. Like it is hard for me to open up but it
was great. I opened up … Surprising in how some moments in how nice it was to be in
that group with those other people. And to hear everyone’s process and when they shared
in that circle and to see how some things came to life or being. Just people shar[ing]
intimate things and I was pretty surprised by that … I wasn’t uncomfortable with being
who I was. I appreciated that and it was great, (Interview).
As previously discussed, prior to the workshops and after the participants had been
invited to attend, we, as in the researchers and participants, participated in at least one, and for
some two teleconferences, to review how, when, and where the workshops would take place,
pinpoint expectations, and talk about gathering what media might be included in the digital
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stories. We also answered any questions the participants might have at this point in the process,
including why we were doing this project. As researchers, we felt this step was an important
one, as we wanted participants to know that we were researchers of colour and that this was not
going to be the work of White academics who might put their privilege on display in negating
the realities of Indigenous-Black folk, and/or come to take the knowledge with no respectful
reciprocity. This is a genuine concern in Indigenous and Black communities, as we have been
historically “researched to death” with no gain for us, but with much advantage for the
academics who further their careers with our knowledge, yet we never hear from again. We
wanted to assuage any notions that participants needed to be “on guard,” as we are when we put
on our armour to enter spaces filled with White people. We wanted to share that we were
creating safe spaces in which participants could feel vulnerable without repercussion, and we
worked throughout the workshops and interviews to foster feelings of trust in the process and in
us, as researchers.
With the teleconferences and group discussions, we talked about our plans and hopes for
the digital stories and the workshops, and what the process for participants and researchers
would entail. We opened and closed the four days of the workshops with sharing, reflecting, and
experiencing our pains and triumphs, as we formed bonds in kindredship and commonality.
Semi-structured interviews were held individually, to get a sense from participants of the process
of creating the overall structure of the digital stories, participating in the workshops, and advice
on how we might continue this work. As a participant explained, the workshops were more than
taking part in the creation of a digital story. This participant acknowledged that they were
adding to their own understanding of their identity:
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I was really happy with [the video] just because I put a lot of work in it. I feel like it
conveyed the message … It was such a process. I am really happy with the output and my
own self-understanding and really reflecting on that question. How does my ancestry
make me who I am and what I do? Yeah, it just, it was a really great self-awareness
exercise and just like figuring it out myself and going through a huge transition right now
… and everything I am going through right now, and to be developing this basis and
having further direction in just making the video. Like that output was equally as
valuable to me as the video was, (Interview).
As part of the co-creation of knowledge, the semi-structured open-ended interviews provided
participants space to contribute to the informing of their realities in a variety of ways, utilizing
the paths that were most comfortable. Providing space for Indigenous-Black people to express
our thoughts, histories, ancestries, who we are, and how we fit in society was an outcome of
POR, as discussed by these participants:
There is a weird feeling to describe when you clearly embody certain distinctions in a
racialized society and you are given identifications and stereotypes, but it is more like
you are given stuff and you are trying to navigate everything that is through your own
path. Ultimately it is to show that to be Black and Indigenous you have this feeling of
displacement that is always going to be there, but I found it helped navigate that
displacement just finding out that history and just hanging out with folks who …
understand what it feels like to be displaced in that sort of way…, (Interview).
Something that really connected with me was the similarities between all the stories, just
thinking about growing up until where we are now and just thinking about how things are
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so linked and even just the way I was speaking about it. It is constantly giving me
language to talk about my own life, (Workshop).
In recognizing our similarities, we revelled in how we became empowered, and acknowledged
that we must move forward in the quest for our rightful place on Turtle Island:
I just feel empowered … from this group, and there is also just [a] bigger Black and
Indigenous community, but I think it starts here today. I feel like we are on a path still.
Even if you know where you come from, we are on a path to find out more and more. I
think we beat ourselves up about wanting to know but sometimes it is not the right timing
to get that information you are looking for … I feel empowered to hear everyone’s stories
and to see how as a Black and Indigenous person they navigated the world, (Workshop).
I reiterate that the telling and re-storying of our realities and experiences are both
liberating and decolonizing (Sium & Ritskes, 2013). Participants and researchers contributed to
the process; neither were passive givers but active producers of knowledge in the struggle for
recognition and transformation (Freire, 1970). The process was decolonizing, as we are
rewriting settler-Canadian history, we are disrupting the colonial European narrative of who we
are, and we are disputing what is considered knowledge in that narrative, as we tell our stories as
acts of resistance (Sium & Ritskes, 2013). Thus, we will share our messages far and wide and
use our stories as forms of social justice, empowerment, and decolonization for communities
around the world:
It has sparked a conversation. Like oh okay it shows the true people. I showed it to one of
my friends who does professional film work, he is a videographer. And he lost it. He
looked at me and goes, this has got to get out there and this has got to get told and why
did you keep it so long? I just followed my gut, (Interview).
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Challenges with Our Process
Community-based research is one of the best approaches to developing knowledge and
actions for community empowerment (Israel et al., 1998). Nonetheless, with any type of
research, there are challenges. Insofar as we were unpacking Indigenous-Black identity,
participants brought with them their established identity. In the workshops, we endeavoured to
develop a common ground and trust with participants, including emotional connections, as we
shared our realities and geographical locations (Israel et al., 1998).
Geographical locations presuppose differences in historical and contemporary contexts,
and such differences lead to distinctions in how we were raised. For instance, some of us grew
up in an Indigenous community, some of us in a Black community, and some of us in a White
community. Some of us lived in rural areas, some in urban settings, and some of us in both. We
bring to the table our various realities – we are not homogeneous. Our identities are shaped by
our experiences and we do not all have the same experiences and live the same lives, even
though we share common ancestry. At times, there was not always agreement as to what might
be construed as Indigenous-Black identity, as for some of us, our identity might resonate more
with our Indigenous side or our Black side, and for some of us, we have other races entwined in
our identity that also must be considered. However, this would be expected, given our
experiences in the fluid formation of our identities. Additionally, it was not always possible to
maintain the common ground that we, researchers and participants, attempted to establish, as we
are unique in our connections with boundaries drawn within communities, which had the
potential to shape the values, priorities, and decision-making of the workshops. This is not a
challenge, per se, but I wanted to highlight that we appreciated each other and learned from each
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other in our diverse ways of being and knowing, and our understanding of where we belong and
how we fit in settler-Canada.
Though the workshops themselves were 36 hours, some participants felt that there was
not enough time to complete the digital stories in ways that suited them. There was some
dialogue around decreasing the time for group discussions and increasing the time to work on the
digital stories. As researchers, we understood the need of participants to want to tell their stories
in the fullest and best ways possible, as our stories are who we are, so we want to get it right.
Time it seems, is something many of us do not have the luxury to spare, and given restraints in
budgets and attendance to our lives outside the research, we recognized these limits. To
compensate, we, the researchers, offered to stay longer than the allotted time to give participants
more availability to work on their videos, as well as assisting outside the workshops in the
creation of the digital stories; again, using technology to our benefit. In reflection, I felt that the
group discussions were an important component of the research process and allowing substantial
time to share is vital in unpacking the nuances of Indigenous-Black experiences. If it was
possible, I felt more time might have been allotted to the group discussions, but ultimately, it was
not. This participant shared their thoughts on the time spent on the creation of the videos and the
ambiance of the workshops:
And the timing and everything really went well … you were open for people to say a little
thing later [stay longer]. That was helpful. The location was nice too, but the building
was really nice, it was open. Nothing I didn’t like about that. There was a lot of space to
do your work too … The food was great. That atmosphere was really great. It was just
awesome, (Interview).
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However, beyond time constraints, participants had to decide how much emotion they
were willing or able to sustain and share in the telling of their stories. Reliving difficult
traumatic experiences can produce triggering consequences regarding participants’ wellbeing.
As well, some participants struggled with not wanting their story to be only negative in context.
Given that the videos were at most six minutes long, we recognized that may not be sufficient
time to tell a story in the way that participants might like in exploring their experiences:
I understand that… instead of saying how I felt, I asked questions, I understand that’s
distancing myself from the story, but I felt like I had to, to have a bit more, to be able to
tell the story I could without getting too emotional. And, again, I feel like, it is easier to
relate to for me … I wanted to emphasize the process and not necessarily be bogged
down with all these negatives things going through my head. I felt like if I went too much
into detail, it would have just been very dreary. I feel like I conveyed myself through my
tone and the question I was asking myself, (Interview).
However, with the challenges of remembering pain in the creating of the videos, experiences of
growth and heartening resilience surfaced also, as noted by this participant:
… it brought [up] so many memories of racism … It brought back memories, I guess, the
feelings, the hatred and like if I hated Natives, then I hated myself. And so … I had to
learn to love … Black people, I had to learn to love them too … I was not fully Black and
so I was not completely accepted as a Black person either … I had to learn to love, and
forgive I guess you can say, (Interview).
In some group discussions, we delved into the process of reflecting on our lives, as we
brought back memories and familiarities. Conversations had the tendency to become
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emotionally charged, as we grappled with pain and trauma, and celebrated joy. A participant
suggested we should avail ourselves of a counsellor for support:
I think that it would be good to have a counsellor available because it was really really
really emotional and I think as you stop in cities that have a lot of intergenerational
trauma … it’s not going to be rosy at all … it is not going to be a pretty picture for
anyone, especially for Black and Indigenous people. So, like having a counsellor
available cause … it was a lot more emotional … than I realized. I think I was more
affected than I thought. .... everybody that participated had a lot of powerful stories, but
the narrative was of hurt and loss and not being welcome, and … if you are like me, I
literally moved out of the city to move away from that stuff, bringing up all that old stuff
was like well damn, all of this stuff happened, (Interview).
In acknowledging Indigenous and Black knowledges, traditions, and ceremonies, the POR team
did have our Elders onsite to facilitate emotional support if participants felt the need for such
support. We supplied traditional medicines for the Elders and participants, such as tobacco,
sweetgrass, cedar, and libations, and our Elders led us in ceremony. For the workshops, it was
difficult to find Elders who had the skillsets required to support participants with the needs that
they felt were necessary. At times community dynamics played a role in the trusting of the
positions of the Elders. However, we did have local counsellors who were close and available if
anyone needed to avail themselves of such services, and we provided health worker contact
information in the informed consent, which we verbally explained and provided a hard copy with
the information to participants. For future work, we will let participants know before we start the
process that counselling in the community can be provided, and we can investigate having a
counsellor on call.
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A personal challenge I faced was that, unbeknownst to me until arrival, the
Halifax/Dartmouth workshop was held in a building that is located on the same grounds as the
Nova Scotia Home for Coloured Children. In fact, I could clearly see the old Home through the
windows, which was, I estimate, approximately 200 feet from us (though it has been abandoned6
for many years (Luck, 2018)), as I was assisting in the facilitation of the workshops. As I had
not lived in Dartmouth for many years, I did not know when we were booking the community
space that off the No. 7 Highway, a community centre had been built on the same grounds as the
Home. In reflection, I felt it was meant to be, as serendipitously, I am now reconnecting with my
Mother, with a stronger understanding of her trauma and how I and my children are touched by
her trauma. Nonetheless, it was a rather unsettling experience, as I was constantly reminded of
the suffering my Mother endured for 14 years. And in our workshop, there were participants
who also had direct links (siblings, mothers, fathers, aunties, uncles, grandparents) to the Home.
As I was assisting in the facilitating of the workshops, my mind would sometimes wander as I
speculated about stories that had been told, such as the allegations that children had been buried
on the grounds. Though my Mother has not spoken much at all about her involvement in the
Home (too traumatic), I could not help but think about and visualize the scenarios of the few
experiences of abuse that she has shared with me. As a group, we participated in discussions
regarding the Black residential school, and how it has intergenerationally affected us and our
identities in profound and distressing ways. As an emerging researcher, I have in the past
examined topics of community and personal interest; however, this workshop was challenging in
that it caused deep visceral reactions that I held close to my chest, as I maintained the façade of a

6

The building is now undergoing a major $1.2-million retrofit, to become an incubator for local businesses. Former
residents of the Home feel that this renovation will wipe away the history of the abuse at the Home. Some
community members want the building to stand as is, so that the harmful history of the Home is not forgotten (Luck,
2018).
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calm competent facilitator. In actuality, I was deeply shaken inside, as I ruminated on endless
possibilities of what might have been, how my Mother survived in that harmful and shameful
place, and how the trauma she endured still envelopes her life today. I also reflected on how my
life might have been different if she had not grown up in the Home. However, I have left that
thought buried on the grounds of the Home, because if my Mother’s life was different, I, in all
likelihood, would not be telling this story.
Now, as I look back on the work that we, participants and researchers, have accomplished
in the workshops, and as we have reflected on the process of naming and claiming our
Indigenous-Black identity, what is in store for us? What does all this mean for our IndigenousBlack children, and seven generations to come? With our diverse geographical locations comes
the diverse political and social contexts in which we find ourselves, as our identities are
ambiguous, unequivocal, and fluid. There is discord and tension in our communities, as some of
us are not accepted for who we are, thus, we continually negotiate and defend our identities. We
face violence in our own communities and in the larger White dominant society, as we attempt to
circumvent oppressive systems to survive the trauma inflicted upon us and inherited within us.
How do we reconcile our individual Indigenous-Black identities with the collective
identities of Indigenous and Black diasporic Peoples? To go further, how do we reconcile with
White-settler society within a stratum of Truth and Reconciliation with Indigenous Peoples? Or,
do we even want to consider this notion, given that we navigate within a colonial state that has
yet to recognize us as a People? There is much to unpack here, and I believe that answering
these questions is beyond the scope of my reflections in this paper. Yet, these are important
questions that cannot be left without investigation. Therefore, as we continue our work in the
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POR project (as this is one step of many to come), answers may become known, as we push forth
in the understanding of where we fit on this land.
Knowledge Mobilization
As a tenet of community-based research, participants are co-owners of the results and
outputs generated in the POR project, that knowledge is theirs to do with as they see fit. Some
participants have developed projects that will include the digital stories and community maps in
further research, such as health; others are holding events, for instance on university campuses,
to share their work and promote the discourse regarding the awareness of Indigenous-Black
identity and our realities. In these scenarios, the participants are the project leaders, and we, as
researchers, are there to support and collaborate, as required. Participants joined in the selection
of venues for the showcasing of their digital stories in community. For instance, in Nova Scotia,
participants voiced their thoughts that we should have two community launches – one in Halifax
and one in Dartmouth, as they are distinct communities, and Indigenous-Black folk reside in
both. They agreed that the broader showcasing of the videos was an excellent way to engage
community.
The sharing of the knowledge created in research is a grounding principle of OCAP
(Schnarch, 2004) and is a key component of CBPAR (Etowa et al., 2007). Thus, as we move
forward in the recognition of Indigenous-Black identity, this work will be shared with
Indigenous, African diasporic, and Indigenous-Black communities, as well as in academia.
Community reports will be generated in plain language and visually informative, as well as
articles (such as this one) for inclusion in open-access, peer-reviewed journals. Researchers
from the POR project and community members will disseminate findings relevant to Indigenous
and Black communities at conferences and through social media.
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An exciting prospect for the dissemination of this knowledge is the creation of a
Proclaiming Our Roots website that will become a repository for the digital oral stories the
participants have created, as well as the community map and papers produced from the POR
project. We will continue to populate the website with articles, community reports, related
resources, and links, as they are generated, as well as the continuing work of the participants.
This website will be free to anyone who can access the internet, with the intent of sharing
information with Indigenous, Black, and Indigenous-Black communities locally and around the
world, who are seeking social justice in their communities. The website address is:
ProclainingOurRoots.com. We will use this website to communicate our messages with others
like us who were not able to participate in this set of workshops, and empower our communities
in understanding that we exist, we are real, we are strong, and we are proud.
Along with the POR website, another form of knowledge mobilization includes
community screenings of the digital stories, which we are now planning. We are scheduling two
in Toronto, one for July and the other in the Fall of 2018, and, as noted, one in Dartmouth and
one in Halifax in August 2018. These showcases will highlight the powerful and transformative
work of the participants, as their videos debut on the big screen for family and community, and
will be distributed around the world via our social media connections. Many people and
communities will see the wonderful work they have accomplished. The creation of the
innovative archives that captures the experiences of Indigenous-Black people and communities
as maps and stories magnifies and catapults our realities into being – we will be difficult to
ignore.
Conclusion
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The decolonizing process of the work in the POR project has been for me most liberating.
This is the first time I have critically unpacked what it means to be an Indigenous-Black person,
something that I have struggled with in the past. In facilitating the workshops, and with the
expectation that I will create my own video in the near future, I reflected on my BlackIndigeneity as it pertains to me, my Mother, my siblings, and my children. I do not yet have it all
figured out, but with processes like these workshops, I am getting there. I sensed that
participants felt the same way, as we shared commonalities that resonated throughout the
workshops.
I also have many more questions, as I delve further into discovering how my identity is
shaped by the state, and how I will come to understand the dual and divergent roles that my
identity has the potential to hold – as an Indigenous person robbed of land, or perhaps a stolen
settler on stolen land. I wrestle with the complexities of my internal struggle of oppressed and
oppressor, colonizer and decolonizer. I understand that the narratives of settler-Canada do not
include the juxtaposition of the stealing of Indigenous land with a stolen people living on stolen
land (Amadahy & Lawrence, 2009), as in the case of my paternal ancestors; however, as an
Indigenous-Black person, I reside in and work within oppressive White colonial-Canadian
systems – I have no choice but to do so, but I do not think that makes me a colonial-settler.
These are, for me, thoughts and questions yet unanswered, but I will be looking to examine these
dichotomies in future research, as I continue to learn from those who have done/do this work. I,
however, truly appreciated the opportunity to come together and share.
For our next steps, we will be sharing this co-created knowledge. These geographies,
stories, experiences, snippets of the past, and hopes for the future will live on in the continuation
of our traditional oral history telling, but also in technological form. These arrangements of
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historical documentation will enable generations still with us and generations to come to
understand the historical and cultural contexts of living as an Indigenous-Black person today, in
this society. Thus, we honour and highlight the stories of those who have gone before us.
As we continue our POR work, I reiterate that the objectives of the POR project include
awareness and acknowledgement of Indigenous-Black people and our identities, and how an
arts-based approach to research can facilitate the collective memorialization of our experiences
and histories as Indigenous-Black people. I am honoured to have participated in this stage of the
ground-breaking Proclaiming Our Roots project, and I look forward to meeting participants and
co-researchers again as we celebrate our Indigenous-Black identities and claim our rightful place
on Turtle Island.
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Appendix A
Recruitment Flyer – Toronto Workshop

Recruitment Flyer – Halifax/Dartmouth Workshop
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Appendix B
Informed Consent Form – This is a copy of the Halifax form. This is a duplicate of the Toronto
Informed Consent, except for the dates of the study and the health resource contact information,
which was in the Toronto area.
Proclaiming Our Roots: An oral history project by and for mixed Black and Indigenous
people project
Department of Psychology
Wilfrid Laurier University
Study Name:
Proclaiming Our Roots: An oral history project by and for mixed Black and Indigenous people
project
Research Team:
Dr. Ciann Wilson, Researcher and Assistant Professor, Wilfrid Laurier University
Dr. Sarah Flicker, Researcher and Associate Professor, York University
Dr. Bonita Lawrence, Researcher and Associate Professor, York University
Dr. Vanessa Oliver, Researcher and Associate Professor, Wilfrid Laurier University
Denise Baldwin, Service Provider at the Ontario Aboriginal HIV/AIDS Strategy
Ann Marie Beals, Masters Candidate, Wilfrid Laurier University
Paige Grant, Undergraduate Student, Wilfrid Laurier University
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Anique Jordan, Artist Facilitator
You’re invited to participate in a research study! Please read through this consent form
carefully, ask questions and raise any concerns before we begin.
Project information
This project aims to create a written, visual and narrative archive of the geographies, histories
and contemporary realities of mixed African diasporic and Indigenous (i.e. “Black-Indian”
"Black-Indigenous") peoples in Canada. Towards this end we will coordinate a workshop in
Halifax, Nova Scotia. We are recruiting 11mixed African diasporic and Indigenous participants
over the age of 16 years old.
What you will be asked to do in this project?
The total time commitment for all activities in this project is approximately 40.5 hours. You will
participate in a multi-day (36 hours) workshop where you will engage in a variety of activities
including:
1.

A community mapping process (1 session)
•

You will work with other participants in the workshop on community mapping
where you will be able to contribute your knowledge on the historic and presentday geographic locations of mixed Black and Indigenous communities.

2.

Digital Storytelling process (3 sessions)
•

With the assistance of facilitators, you will put together a personal video of
images, text, sound, video, and voice that conveys a story you would like to share
about your history and reality as a mixed Black and Indigenous person on Turtle
Island.
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In Halifax the Digital Storytelling workshop will take place on the following dates and times:
Fri April 20th – 5:30 – 9 pm
Sat April. 21st – 10 – 6pm
Sunday April. 22nd 10 – 6 pm
Monday April. 23rd - 5:30 – 9 pm
3.

Interview (1 hour)
•

In these individual interviews with a member of the research team, you will have
an opportunity to share your reflections on the process of contributing to a
community map and creating a digital oral history video. You will also be asked
to reflect on your every-day lived experiences when it comes to community
identity, health and wellbeing, and local service access and delivery.

Note: To prepare for the workshops, participants will be asked to participate in an orientation
teleconference (1 hour) prior to the first workshop session. The multi-day workshop and
subsequent interview will take place at a local community space in your area. Parts of the workshop
and interview will be audio-recorded for accurate data collection purposes. Participants may also
choose to participate in a member-checking process, which will take approximately 1 hour.
Possible concerns and risks
Our project team has a lot of experience working with Indigenous and racialized communities
and engaging in arts-based processes. We have taken many necessary steps to ensure that this
research process is a safe one. However, there are minimal risks related to your engagement in
this study. This may include:

156
•

A risk that you might experience discomfort, negative feelings, upset or confusion when
discussing a topic and/or reflecting upon your personal lived experiences as a mixed
person accessing local services.

•

A risk that despite our group agreement encouraging an environment of the respect of
each other’s privacy, there is a chance someone in the workshops could break their
promise and talk about you outside the group.

Importantly, there are no right or wrong answers to any of the questions asked throughout this
research process and you do not have to answer any questions you do not want to answer or offer
any information you do not feel comfortable sharing. Feelings of discomfort are normal and
should be temporary. If you experience persistent negative feelings as a result of participating in
this study however, please contact the principal investigators, Ciann Wilson or Sarah Flicker
(contact information below) and/or your local mental health care provider (Halifax: Healthlink
811 or the Mental Health Crisis Line 1-888-429-8167)
Benefits
By participating in this study, you will be partaking in the first project in Canada dedicated to
gathering and sharing the stories, histories, geographies and realities of mixed Black and
Indigenous peoples. Your perspectives and lived experience will inform research and knowledge
production processes, local service delivery and high school and undergraduate curriculum
development.
For your time in this multi-day process, you will be provided with tickets for public transport to
and from the project location, as well as a $300 honorarium ($50 for pre-workshop calls; $200
for workshop ($50 per day); $50 for post-workshop interview). It is the participant’s
responsibility to report this information to the Canada Revenue Agency. If you choose to
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withdraw from the study, you may keep any compensation you’ve received up to that point in the
study.
Confidentiality
Our team will do all it can to encourage the respect for confidentiality and privacy in the
workshops. Any personal information you disclose to the project team, with the exception of that
information you choose to disclose in the presence of other participants in the workshop or in
your digital stories, will NOT be shared with anyone beyond the research team. However, should
you display harmful behaviour to yourself or others, the research team will consult with
counsellors at local agencies to provide you the necessary supports you require. The quotes of
things you say in the workshop or interview, in addition to your digital oral history video and
your contributions to the community map may be used – with your permission – on websites,
public reports or articles produced by the research team. Note, once you’ve provided consent to
share your digital stories on the project website, should you later decide you do not want your
videos shared online, it will be difficult to completely erase the videos from the world wide web.
However, the Principal Investigators will ensure the video is removed from the project website.
You will also be asked whether you would like to be personally identified in any publications
and/or presentations that result from this study; otherwise, you can choose to use a pseudonym.
The research team will contact you at a later date to review your interview transcript. Only
members of the research team will have access to the audio recordings and data collected from
participants. Security will be ensured through password protection on all electronic data, as well
as secure storage of hardcopy materials in a locked cabinet, within a restricted-access office at
the Department of Psychology at Wilfrid Laurier University and the Faculty of Environmental
Studies at York University. Personal information will be stored separate from the data, and data
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will be labelled with a randomly-generated ID code. Personal information collected for the
purpose of this study will be stored for up to two years after the end date of the study (i.e., April
30, 2021), and de-identified data, including the audio recordings from the interviews will be
stored for up to FIVE years after the end date of the study (i.e., April 30, 2024), at which point,
Dr. Ciann Wilson and Dr. Sarah Flicker will destroy this information.
Your rights as a participant
Your participation in this project is voluntary. You do not have to take part in activities you do
not want to and you do not have to answer any questions or offer any information you do not
want to. You are free to leave the project at any time without penalty or loss of compensation up
to that point in the study. If you choose to leave the project, your data and information will be
destroyed. This will in no way affect your relationships with the organizations and institutions
involved in the project. The research team may also withdraw you from this research project if
circumstances arise which warrant doing so (i.e., violent behaviour, threats). All data and
materials collected in relation to you will be destroyed immediately.
How will this information be used?
The research findings, the community maps and digital oral history videos created from this
project will inform the creation of an interactive website, which will be used to share these
innovative arts-based outputs. A high school and undergraduate curriculum may also be created
as an educational resource to be used in tandem with the website. Research findings and outputs
will inform the creation of community reports, which will be made available to you and your
community by April 30, 2019. You may indicate below whether you would like a copy of the
community report sent to you by email. This report(s) will also be distributed to local service
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providers to help improve local service provision when it comes to the unique needs of mixed
Black-Indigenous peoples. Data from this study will inform articles for publication in academic
journals and/or conference and community-based presentations.
Contact
If you have questions at any time about the study or the procedures (or you experience adverse
effects as a result of participating in this study), you may contact the principal investigators, Dr.
Ciann Wilson, 519-884-0710 ext. 4911, ciwilson@wlu.ca or Dr. Sarah Flicker, 416-736-2100
ext. 20728, flicker@yorku.ca. This project has been reviewed and approved by the Wilfrid
Laurier University Research Ethics Board (REB #5239), which is supported by the Research
Support Fund. If you feel you have not been treated according to the descriptions in this form, or
your rights as a participant in research have been violated during the course of this project, you
may contact Dr. Robert Basso, Research Ethics Board Chair, Wilfrid Laurier University, 519884-0710, ext. 4994 or rabasso@wlu.ca.
Consent Form
 I want to take part in this study and meet eligibility criteria
 I have read through the information, understand what the project is about and what I will be
asked to do
 I have been informed about my right to choose not to participate in the study
 I am aware of the potential risks, discomforts, and benefits of participating in this study
 If I have any questions/concerns during and/or after the study, I know that I can contact the
researchers
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 I have been assured that information relating to me will be kept confidential and that no
information will be released or printed that would disclose my personal identity, beyond that
information I disclose about myself in my own art
 I have received a copy of the consent form
Email Address: ________________________________________________________
Participant’s Name: ____________________________________________________
Signature: ____________________________________________ Date: ___________
The researchers may present findings from this project at professional conferences or publish them in
academic journals. Sometimes it is useful to present short excerpts from participants’ responses to help
explain or illustrate certain concepts. All identifying information (i.e., names, organizations) is
removed from quotations before they are used.
We will only use quotations from your interviews if you provide consent, and this consent is
completely voluntary. Your responses will still be included in aggregated (group) results even if you do
not consent to the use of the quotations.
Please select one of the following:


YES, the researchers may use my de-identified quotations in presentations and publications.



NO, the researchers may not use my quotations in presentations and publications.

Please provide your email address and/or phone number below so that we can contact you for the
member-checking session. At that time, you will receive a copy of your interview transcript and asked
for permission to use your de-identified quotations in any publications and presentations that result
from this research.
Email Address: _______________________ Phone #: _________________________________
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☐ Please check this box if you would like a summary of the results sent to this email address
INTERNAL USE ONLY
Researcher’s Name:
Date:

Signature:
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Appendix C
Interview Guide
Proclaiming Our Roots: The Mixed African Diasporic and Indigenous Oral History Project
Interview Guide
On Digital stories
1. Tell me about your digital story. What was it about? (Probe for further information on the
stories/issues/histories/realities shared in the digital story)
2. What was the take-home message you were trying to convey in your story? How
successful did you feel your story was in conveying that message?
3. What else would you like people to know about Black-Indigenous communities?
On Black-Indigenous identity
1. How does your digital story relate to your own experiences as a mixed Black and
Indigenous person?
2. What parts of being Black are you most proud of? What parts of being Indigenous are
you most proud of? What is special or unique about having this mixed ancestry?
3. Canada has been engaged in this Truth and Reconciliation process with Indigenous
peoples to address Canada’s colonial legacy and the issues faced by Indigenous peoples.
What does Truth and Reconciliation mean to you, especially in the year Canada is
celebrating 150 years of colonialism?
On Services
1. Do you believe your dual identity as being both Black and Indigenous impacts the health
and social services you access? Explain.
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2. What barriers do you face that impact your access to health care (i.e. mental and physical
health care)? How about barriers to accessing Social services?
3. Do you feel you can access Aboriginal/Indigenous specific services (i.e. cultural or
otherwise)? Why or why not?
4. Do you feel you can access Black-specific services? Why or why not?
5. Have you ever experienced discrimination as a result of your identity? Explain. (Probe:
How did you address this situation?
On community mapping
1. Where in the landscape of Turtle Island can you locate your family history?
Overall
1. How were the workshops for you? Do you have any advice for us as we continue this
work in other communities?
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Appendix D
Wilfrid Laurier University REB Ethics Application Approval

May 02, 2017
Dear Ciann Wilson
REB # 5239
Project, "The Mixed African Diasporic and Indigenous Oral History Project"
REB Clearance Issued: May 02, 2017
REB Expiry / End Date: April 30, 2019
The Research Ethics Board of Wilfrid Laurier University has reviewed the above proposal and
determined that the proposal is ethically sound. If the research plan and methods should change
in a way that may bring into question the project's adherence to acceptable ethical norms, please
submit a "Request for Ethics Clearance of a Revision or Modification" form for approval before
the changes are put into place. This form can also be used to extend protocols past their expiry
date, except in cases where the project is more than two years old. Those projects require a new
REB application.
Please note that you are responsible for obtaining any further approvals that might be required to
complete your project.
Laurier REB approval will automatically expire when one's employment ends at Laurier.
If any participants in your research project have a negative experience (either physical,

165
psychological or emotional) you are required to submit an "Adverse Events Form" within 24
hours of the event.
You must complete the online "Annual/Final Progress Report on Human Research Projects"
form annually and upon completion of the project. ROMEO will automatically keeps track of
these annual reports for you. When you have a report due within 30 days (and/or an overdue
report) it will be listed under the 'My Reminders' quick link on your ROMEO home screen; the
number in brackets next to 'My Reminders' will tell you how many reports need to be submitted.
Protocols with overdue annual reports will be marked as expired. Further the REB has been
requested to notify Research Finance when an REB protocol, tied to a funding account has been
marked as expired. In such cases Research Finance will immediately freeze funding tied to this
account.
All the best for the successful completion of your project.
(Useful links: ROMEO Login Screen ; ROMEO Quick Reference Guide ; REB webpage)
Yours sincerely,

Robert Basso, PhD
Chair, University Research Ethics Board
Wilfrid Laurier University
Rosemary A. McGowan, PhD, CAPM
Vice-Chair, University Research Ethics Board
Wilfrid Laurier University

